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Namo Tassa Bhagavato Arahato 
Sammasambuddhassa 

Veneration to the Exalted One, the 
Homage-Worthy, the Perfectly Self- 

Enlightened. 


The Buddha is an Arahat and he is worthy of the 
highest veneration. All beings including devas and 
brahmas venerate the Buddha because the Buddha 
is the Supreme One, who has extinguished all 
defilements, who has become perfectly seif- 
enlightened through the realization of the Four 
Ariya Truths, and who is endowed with the six 
great qualities of glory, namely, Issariya 
(supremacy), Dhamma (knowledge of the path to 
Nibbana), Yasa (fame and following), Siri (noble 
appearance), Kama (power of accomplishment) 
and Payatta (diligent mindfulness). 
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A Brief Biography of 
Dr. Nandamalabhivamsa 

Ashin Nandamala was born on 22nd March 1940 at 
the village of Nyaung-bin in Sint-ku, Mandalay, the 
Union of Myanmar. His parents were U San Hla and 
Daw Khin, who were pious Buddhists. 

At the age of six, he was sent to the monastic school 
to learn the three R's (Elementary reading, writing and 
arithmetic) in the Myanmar language. 

1 

He was ordained a novice at the Sagaing Hills when 
he was ten years old. His preceptor was Sayadaw U 
Canda, wellknown as the "Sankin Sayadaw", the 
presiding monk of the prestigious "Vipassana" 
monastery. He was given the ecclesiastical name of 
"Nandam5la". 
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Ashin Nandamala started to learn the Paji language 
and the basic Buddhist scriptures under the tutelage 
of his own elder brother, Sayadaw U Narada. 

Ashin Nandamala is one of the founders of the 
Buddhist Teaching Centre, Maha Subodhayon, in 
Sagaing, where about two hundred monks receive 
education in Buddhist philosophy and Buddhist 
[ literature. Ashin Nandamala serves as a religious 
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worker to promote and propagate the Buddha's 
teaching, both in Myanmar and abroad. Since 2003 he 
has given Abhidhamma courses in Europe, and 2005 
Abhidhamma courses to Malaysia and Singapore. 

In 1995, Ashin NandamSIa was conferred the title of 
the Senior Lecturer, "Aggamaha gantha vacaka 
pandita" by the Government of Myanmar and in 2000 
the title "Aggamaha pandita". He wrote his ph.D. - 
thesis about Jainism in Buddhist literature. 

He is Rector of the Sitagu International Buddhist 
Academy (SIBA) in Sagaing and, after being a Visiting 
Professor at the International Theravada Buddhist 
Missionary University (ITBMU) in Yangon since its 
opening in 1998, in 2005 he was appointed the Rector 
also of this University. In 2003 he founded 
"Dhammavijjalaya - Centre for Buddhist Studies 
(CBS)" in Sagaing, connected to Mahasubodhayon 
monastery. 

He established IDE, Institute of Dhamma Education, in 
Pyin Oo Lwin in 2013 and since then he has been 
holding courses for both local and overseas students 
and the response for his lectures in IDE has been 
overwhelming and many students have to be turned 
away. 
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Ashin Nandamala is the author of the following books 

written in Myanmar, Paji and English languages: 

1. The Biography of the Master (1970) 

2. The Life and Literature of Shwehintha Sayadaw 
(1979) 

3. The 90 Years of Life of Daw Malayee (1975) 

4. The Hundred Verses on the Life of the Master 
(1970) 

5. The Hundred Verses on the Life of the Thera 
(1985) 

6. The Exposition of True Meaning (Paramattha 
dlpani) with Critical Introduction to the Text 
(Thesis for the degree of Master of Philosophy) 

7. Buddhism and Vegetarianism (1990) 

8. The Three Meritorious Actions in Buddhism 
(1992) 

9. Metta (1994) 

10. The Fundamental Abhidhamma (including a 
chapter on the History of Abhidhamma) (1997) 

11. A Study of Jainism according to Buddhist 

Literature (Thesis for the degree of Ph.D., 2001) 

12. Patthann Myat Desana (Discourse on PatthSna, 

2004) 

13. The Dhamma mirror (2004) 


Introduction 


DISCRIMINATING GOOD FROM EVIL is from a 
series of talks given by Venerable Dr U 
Nandamalabhivamsa in Naarden, Netherlands, 
Germany, Malaysia and Singapore from 2005 to 
2007. 

Many people who have read AKUSALA, THE NATURE 
OF POISON have requested for the series of talk on 
KUSALA. However with the hope that 
DISCRIMINATING GOOD FROM EVIL will 
introduce readers to the outstanding characteristics 
of GOOD and EVIL, Sayadaw wants us to 
understand and realize that to cultivate and to 
■overcome certain mental states in order to pass 
beyond the suffering found in samsara is more 
important. For this we say Sadhu! Sadhu! Sadhu! 
to a Malaysian Sayalay Vimalanani for her tireless 
effort in this compilation, and we also thank 
Austrian Armin Brugger for reviewing the talks. 
&j 0 /d/Vimaianani has also translated REALISING 
NIBBANA from Burmese into English. 

REALISING NIBBANA is important to all 
Buddhists. It is vitally important that we become 
familiar and try to penetrate into its meaning. 


Sayadaw gradually explains in detail the meaning of 
Nibbana starting with Nibbana only when tanha 
ceases and culminating in How Nibbana is 
realised together with a special explanation on 
vipassana insight knowledge. 

Sayadaw likes SALLEKHA SUTTA and wishes us to 
know the ways set by Buddha to eradicate one's bad 
manners; being considerate of others and therefore 
not hurting others. We are not to emulate others' 
wrong words, deeds or thoughts along with their 
unwholesome mental factors, but to learn ways of 
eradicating, avoiding, leading upwards and of 
extinguishing them. Special thanks go to 
Samanera Sekhananda for transcribing the talk, and 
Mexican Rutty Bessoudo (who has eyes of greater 
discernment than I have) for jointly reviewing with 
me. 

Sayadaw's skills are many. He has great expertise 
in Abhidhamma studies and this is reflected in this 
series of talks. Present day devotees who may be 
intimidated by the study of Abhidhamma will find 
Sayadaw's presentation quite approachable and can 
resonate with their practice in daily life. 

In the name to certain readers who will have 
abundant benefits from this compilation, I profess 
special gratitude to Malaysian i^s/dyVimalanani for 
her immaculate transcription and translation, and 
Selangor Buddhist Vipassana Meditation Society 


(Malaysia) for the book texting, book design, 
publishing and distribution of this booklet. 

May these discourses serve as a great support for 
those who strive for realization along the Noble 
Way! 


Sadhu ! Sadhu ! Sadhu / 


With metta, 
Pauline Chong 
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DISCRIMINATING GOOD FROM EVIL 

Why you are here today — the person that you are 
— is through your good rebirth consciousness that 
produced your human birth in this life. This 
wholesome consciousness (dtta) is the result of 
some wholesome kamma you did in a previous life 
which has now ripened. You must have carried out 
some meritorious actions, like offering (dana), 
observing precepts (s/7a) or practising meditation. 

So in this life you have knowledge, health and a 
good situation in life to study and practise the 
Dhamma. Surely you can understand this although 
you are not able to check and see the circumstances 
in your previous life. However, it is not yet over and 
done with because you still have this life — that is, if 
you want to continue on the right track in the 
rounds of rebirth and death. 

The first priority 

First of all it is crucial to know what is good (, kusa/a ) 
and evil (akusafa) and how to differentiate between 
them. Some people, even yogis, are not able to tell 
the difference. 

The two are opposing Dhammas. Kusata has the 
characteristic of being blameless ( anavajja ) and it 
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produces a good and happy result . 1 In contrast, 
akusala's characteristic is with fault (savajja) and it 
has a bad and unhappy effect ( dukkha vipaka). As 
ultimate realities, their characteristics never change. 
This is nature's law, not the Buddha's. 
Wholesomeness and unwhofesomeness occur in 
anyone — not Buddhists alone — of whatever 
religion, ethnic group or nationality. 

With an akusa/a mind we have self-indulgence for 
sensual pleasures. We are prone to lie, cheat or 
steal. With such a habitual mental state, we become 
evil. Then again with good qualities, the mind 
becomes beautiful. Because an ordinary person is 
usually overwhelmed by akusala, his kusala 
becomes weak and scarce. 

So, as the unwholesome state is more popular 
within us, it is necessary to identify our mental 
states in daily life. Then we would know whether 
our mental actions are good or bad. To do this, 
knowledge and right view are needed: to check, and 
then to remove or to encourage. 

Don't be mistaken 

As a start some knowledge of Abhidhamma would 
be helpful to avoid getting confused or mistaken 
about which mental state is kusala and which is not. 
For example, when I visited Germany I was told that 


1 Kusala anavajja sukha vipaka lakkhana. 
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doubt ( vicikicchS) is good. Because of it we search 
for the truth. However, its presence usually leaves 
us indecisive and unable to do anything. 

Then in Myanmar some people say, "I've the cetarta 
(volition/motivation)," when they talk about their 
motivation to do something meritorious. But not all 
cetanas are good. Depending on the company it 
keeps, it just encourages whatever the other 
associated mental factors do — both good and bad. 

Then, take joy (pib). Some kinds of pib are very 
important and wholesome. With good Dhamma it is 
a factor of enlightenment and it increases 
knowledge. Kama piti (sensuous joy) is not so good. 
Such a sensual enjoyment — watching videos, 
listening and dancing to pop music, for example — 
makes us forget everything, and if there is 
over-attachment, craving arises. Then we only want 
to have fun, and have no interest to meditate or 
attend Abhidhamma dass. So when we are joyful 
about something, we should ask ourselves: "What's 
my joy about?" 

In another case, say two hunters are shooting deer. 
One hits and kills his target. The other one misses. 
But he shows appredation of his friend's skill in 
shooting, and congratulates him. This is not the 
appredative joy of muditS. Not all joys are mudita. 
In this instance it is an unwholesome act. 
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Knowing such differences in mental states, we can 
check our mind in our daily activities to discriminate 
between good and bad ones. 

Goodness needs effort 

The Buddha's main teachings can be summed up 
briefly as this: to avoid evil and to do good. 

However, being good requires some work and 
determination. That is why it is important to know 
the literal meaning of " kusai d'. It means the 
removing of evil , 2 while akusafa is the negation of 
it . 3 

We should not count on the Buddha to remove the 
defilements from us. Like a doctor He can only give 
a prescription: "Practise this way to remove 
greed-hatred-delusion ( lobha-dosa-moha) The 
doctor cannot do anything if we do not take the 
medicine prescribed. 

The Buddha gave us the four kinds of right effort 
(sammappadhana) to cultivate good and remove 
evil: 

* The effort to prevent the arising of unarisen evil 
states. 

* The effort to remove evil states that have arisen. 

* The effort to develop unarisen wholesome states. 

2 Kusala = ku [evil] + sala [removal or eradication]. 

3 Akusafa = a [opposite of] + kusala [meritorious, wholesome, 
moral]. 
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* The effort to augment arisen wholesome states. 

Yet we cannot directly remove what is unwholesome 
within us. Only kusa/a can expel akusala. This is like 
taking antibiotics to kill disease germs. Moreover, 
just abstaining from evil is not quite enough: it 
would be just like sleeping. For instance adosa is not 
just the absence of dosa or hatred. When you are 
fast asleep, there is also no hatred (as well as no 
greed or delusion), which is not the same as adosa 
or anti-hatred. When systematically developed 
adosa or anti-hatred, becomes loving-kindness or 
metta, which is not only opposite in nature to dosa, 
it can actually remove this mental defilement. 

Likewise for alobha — usually translated as 
non-attachment — it is not just that greed or 
attachment is missing. Not only is alobha 
(anti-greed) free of this defilement (kilesa), it 
removes craving or greed. It is the cause of 
generosity. 

It is the same for amoha (anti-delusion) which is not 
just the lack of delusion. Amoha is also known as 
pafifia or knowledge. This mental phenomenon 
can expel delusion. 

Thus special effort is needed to remove the 
darkness of akusala, not just by sleeping, eating or 
other activities. We need to actively cultivate 
kusala light to dispel akusala since light and 
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darkness cannot coexist When light is there, 
darkness has to disappear. By studying we can 
remove ignorance. Knowledge is also light If we 
have a small candle, we can remove a little bit of the 
blackness of moha. If we have a big lamp, more 
darkness is dispelled. 

In our attack against akusala, we cultivate kusaia 
kamma in our daily life. For example, we carry out 
wholesome actions, like offering dana, to remove 
lobha and dosa. We maintain precepts {sfla) to 
control our verbal and physical actions. This helps 
in our avoidance of the 10 unwholesome actions 4 . 
With our mind we cultivate concentration (samadhf) 
to protect it from unwholesomeness. However, only 
knowledge (panna) can remove it totally. So by 
regular practice of insight meditation ( vipassand), 
we build up knowledge ( amoha ) to remove 
delusion. 

It is the same if we want to buy something. First 
we have to check out that item carefully. 
Watchfully focusing to check is concentration 
(samadhi). Knowledge ( panni) investigates to find 


4 Bodily misconduct: • killing living beings ( pSnatipata ), • taking 
others' properties that are not given (adirmadana), • sexual 
misconduct {kamesumicchacara). Verbal misconduct: • telling lies 
{musa vada), •malicious talk or setting one against another {pisuna 
vacS), • harsh and abusive speech {pharusavacd), • vain and 
unbeneficial talk ( samphappafapa ). Mental misconduct: • 
covetousness {abijjha), • ill-will (byapada), • wrong view [m/ccha 

dim* 
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whether it is good or bad. Mindfulness (sati) takes 
note of the article with the help of effort {vfriya). 
Thinking about it is right thought ( samma 
sahkappa). Understanding the situation is right view 
{samma ditthl). It is beneficial if we use these 
factors to distinguish the characteristics of good and 
evil within us. Some mental states we have to 
overcome, others to cultivate. 

For instance as a yogi, if you know how sensual 
desire {kamacchanda) arises in you, you avoid that 
situation. If you know how it can be removed 
through certain conditions, then you should follow 
those conditions. The importance is to realise when 
kamacchanda exists and when it does not, and to 
know how to remove it. Follow what should be 
followed, and avoid what should be avoided. 

This way we increase kusala power to weaken 
akusala, and then finally remove it totally. That 
would be as an Arahant (Holy One). In the 
meantime, the effort must be unrelenting. For those 
who are immature, it would take time. For the lazy 
ones, it would be quite hopeless — until they buck 
up. 

What keeps man and animal apart? 

If you came across dog excrement while walking on 
the road, wouldn't you avoid it, disliking the smell? 
Nobody would want to step on or touch excreta. 
Likewise, you would never touch a naked flame with 
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your hand because you know the result. If you can 
feel this way towards evil, would you commit 
akusaial 

Such attitudes are moral shame {hiri) and fear 
( ottappa ). Hiri is disgust with anything evil, 
avoiding it as dirty or shameful. Ottappa is fear of 
evil, dreading its effects. Though they have different 
aspects, they are always associated as they share 
the same object — that of avoiding wrongdoing. 

With hiri you think, Tm educated... I'm well 
brought up... I've a good family background and 
reputation... I'm a good, responsible parent 
(monk/nun/teacher/student). So I shouldn't do this 
kind of misconduct." You consider and respect your 
own status, qualities or qualifications. 

Other types of shame need not be hiri. You might 
feel shy to speak in public. It is but hesitation and 
unwillingness associated with different feelings. It 
has nothing to do with akusa/a. 

With ottappa, fearing the bad consequences, you 
consider your circumstances and other people: "I've 
good friends and am a student of good teachers. If I 
do something wrong, it will reflect badly on them.... 
How will my parents or children feel? .... What 
would the neighbours or my colleagues say?" So, 
you refrain from wrongdoing out of respect for the 
others and the community. 
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In Myanmar there was a monk who had the habit of 
going fishing. When a Minister came on a visit, he 
hid himself. (He did not want to be seen 
misbehaving as a monk.) When the others 
complained about his behaviour, the Minister replied, 
"But he has hiri-ottappa or else he would not have 
hidden himself. Therefore I pay respect to him." 

Protection from being eaten by ogres 

According to the Buddha, hiri-ottappa purifies the 
mind 5 . They are also called deva dhammas — the 
dhammas of deities or arahants — because they 
enable us to lead the life of deities by purifying our 
temperament. 

No ogre can disturb or eat up anyone who knows 
about deva dhammas, by order of their king 
Yakkaraja. The others however are not spared. One 
of the Jataka stories 6 tells of three brother princes 
who retired to live in the forest The eldest was the 
Bodhisatta Himself. He was the only one of the three 
who knew about hiri-ottappa. When the ogres 
questioned them, "What are deva dhammas?" 

The youngest prince replied, "They are the sun and 
the moon." 

"The deva dhammas are the four directions," said 
the middle one. 

However, because of the Bodhisatta, the ogres 

5 5uMadhamma. 

6 Devadhamma JStakas. 
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spared their lives and did not eat them up. 

Just like the two younger princes, not all people 
know about deva dhammas. "I never care what the 
others say. I do as I please." This is a very 
dangerous attitude. Such a person has no respect 
for himself (or herself), his own qualities or dignity. 
Without restraint, he becomes shameless and 
fearless in doing evil. 

No evil possible without ahirika-anottappa 

Without shamelessness ( ahirika ) and fearlessness 
{anottappa), no akusafa can arise. (However, not all 
lands of shamelessness are ahirika.) These two 
mental states are associated with all unwholesome 
cktas. Thus a person in anger becomes 
unashamed and fearless to say anything, using 
abusive language. You might feel ashamed to hear 
people quarrelling, shouting bad words in public. 
But they are not ashamed. Without hiri-ottappa 
when fobha arises, we dare to steal. Whatever we 
wish for we do, regardless of others or 
consequences. There is no inhibition of evil actions 
through the body, speech or mind, much like a pig 
which does not feel disgust about excrement. 

In this manner without hiri-ottappa (moral shame 
and moral fear), we are like animals without siia. So 
whoever refrains from evil conduct has hiri-ottappar, 
whoever doesn't has none. According to the Buddha, 
moral shame and moral fear are guardians of the 
human world {loka pa/a) — as protectors of human 
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dignity — so long as they are within us. Without 

them, we cannot be differentiated from animals. 

"Who sees the Dhamma sees me." 

When I was a young novice, everything was in the 
books, not in the mind. Since 12 years of age, I 
had been studying Abhidhamma. All the cittas and 
cetasikas were just to be learnt. All the 89 types of 
consciousness in Chapter One of 
Abhidhammatthasahgaha did not really concern me. 
Now I see that everything that is explained concerns 
our lives, and that the Abhidhamma is actually 
within us. So, understanding is very important in 
Buddhism. The Buddha never expects us to just 
have faith in the Dhamma. 

"One who sees the Dhamma sees me." I did not 
know its deep meaning when I was young. On 
seeing the Buddha statue, it was just a person to me 

then. It brought me no benefit. The Buddha 
appeared in the world for our welfare and to teach 
what is true. If we do not know or realise this, 
then the Buddha is useless to us. During His 
lifetime many had met Him several times without 
gaining any knowledge. On the other hand others 
realised the Dhamma after seeing Him and listening 
to His discourse. 

Saddh£ {forth) based on seeing the Dhamma is very 


7 Usually translated as faith, belief or confidence. 
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important in contrast to blind faith. This is shown in 
the case of Vakkati. His saddha\eA to craving to see 
the Buddha all the time. The Buddha then had to tell 
him, "What is the use of seeing my wretched body? 
Who sees the Dhamma sees me. If one doesn't 
see the Dhamma, one doesn't see me.' 

Blind faith can be dangerous 

Faith with or without knowledge: it makes a 
difference. I have never seen durian trees until now. 
So now I know how tall they are and how these 
various types of trees bear fruit. If someone were to 
ask me about durian trees, I can explain. I have the 
experience. I need no longer have to depend on 
other people's information about them. 

In the same way, saddha arises in a yogi who 
realises, for example, mind-and-matter while 
meditating. With his own experience, he does not 
have to rely on what others say anymore. "Seeing is 
believing" so to speak. 

However, for many people, believing in what others 
say has to be a starting point. If they were to have 
the knowledge, they would not have to put their 
faith in the others. 

Why is a worldly person called a puthujjansh 

Like practically all ordinary people, he produces a lot 

8 Puthujjana = putho [many, majority] + jjjana [cause to arise (many 
mental defilements); or gurus]. 
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of mental defilements and has to have many gurus. 
Because his knowledge is not enough, he has to 
seek the guidance of many spiritual guides, unlike 
the Sotapanna who has only one teacher, the 
Buddha. 

If I tell you about a machine that can fly with many 
people seated inside with their luggage stored in a 
compartment, you need not believe me. You know 
already about aeroplanes. If someone came back 
from the United States and talks about it, you 
believe his account because you have not been 
there. A puthujjana is like that. His faith is not 
reliable. He can be converted to other religions, 
acquiring all kinds of views. 

Just believing can be dangerous. 

Without knowledge saddha becomes blind faith. It 
becomes overwhelming without the control of 
knowledge. By itself it can never work. A person 
who has a lot of saddha and little knowledge will 
take interest in useless things . 9 He believes in what 
is not credible. For instance, some people's belief in 
the Buddha is meaningless. With excessive faith, 
some think that the Buddha is still alive as God 
somewhere in heaven or pure land. They believe 
that He is still omnipresent, ready to help when they 
are in trouble and pray to Him. This kind of thinking 
is due to mudha, that is, it is unmeaningful or 


9 BalavS saddho, mandapanno. Mudhappa sanno hod. 
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without reason. Uncontrolled by knowledge, great 
saddha can lead to craving, as in the case of 
Venerable Vakkali who wanted to be near the 
Buddha all the time. 

This one-sided faith can also lead to unreasonable 
and illogical states of mind. A devotee in this way 
might accept that everything monks say is correct. 
This attitude can also lead to wrong belief in the 
rites and ceremonies of other religious practices. 
With pahha in balance, saddha does not become 
blind faith as it is based on knowledge. Based on 
seeing the Dhamma, it leads to a good result. 

The Sotapanna's confidence 

Saddha-panha in balance leads to absolute 
confidence in the Buddha and His enlightenment if 
you become a Sotapanna. In Sotapatti magga (path 
of Stream-Enterer) doubt about the Triple Gem and 
wrong view is removed. Your saddha with 
knowledge ( aveccappasada ) never changes and 
cannot be removed by anyone, not even Mara. 
There was a lay devotee who invited the Buddha to 
his house. After listening to the Dhamma discourse, 
he became a Sotapanna. Afterwards, Mara visited 
him, disguised in the Buddha's form, to try to 
"convert" him. He said, 

"Oh, householder, just now I spoke wrongly. What I 
mentioned as 'aniccd is really 'niccd. And I meant to 
say 'sukhef, not 'dukkhd " and so on. 
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The devotee knew at once that the person was not 
the Buddha and demanded to know his identity. 
Mara then admitted who he was. Then the devotee 
said, "Thousands can talk to convert me, but it 
would be impossible." 

Even in the next life this kind of saddha cannot be 
changed. 

At the end of the day is saddha necessary? 

It works both ways: without saddha to control it, 
panha can be a cause of cunningness. We do not 
believe this or that. It becomes an incurable state. 
We can study more and more Dhamma and 
Abhidhamma, yet the saddha gets less and less. 
With weak confidence, we cannot cultivate kusa/a. 

Yet the Buddha excluded saddha in the Noble 
Eightfold Path. Knowledge or samma ditthi is more 
important. 

On the way to becoming a Sotapanna, confidence is 
decisive. You believe in kamma and its result at this 
level. So saddha is necessary. Because of it you 
want to study the Dhamma or to meditate. As a 
start without knowledge, you just believe in 
Buddhism. You go to the Triple Gem in trust. 
Without confidence, nobody will go to the Buddha, 
Dhamma and the Sangha. At this stage saddha is 
crucial. 

Only at a higher level you believe in the Buddha's 
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enlightenment. Many suttas refer to this second 
level only as it is more important for realising 
Nibbana . That is to say, it leads to Nibbana whereas 
the lower level cannot. 

Do Arahants need saddhSi 

On one occasion the Buddha asked Venerable 
Sariputta, "Sariputta, do you believe me when I say 
that there is such a concentration without vitakka 
and vicanPT 

The Venerable replied, "I don't have to believe you, 
Venerable Sir. I know it already by myself." 

In his case faith is no longer a decisive condition. 
Knowledge is more important. An Arahant does not 
have to believe in others, having acquired the 
knowledge himself. 

Is belief in God saddhd* 

If I say to you that I hold a precious gem in my fist - 
actually there is nothing there - you may believe 
me. According to Abhidhamma, your belief is not 
saddha. 

In my fist I am holding a piece of paper. Another 
person believes me when I tell him so. I can show it: 
it is an actual thing. This is saddha: it deals with 
what is real. 


10 


JhSna factors of initial application and sustained application. 
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A pool of pure water 

All Buddhists are quite familiar with " saddhS \ 
However, we need to define it because of the wide 
range of its meaning. To know the meaning and 
definition of any term is important. Literally "saddhOT 
means to bear well the object 11 , that is, the virtues 
of the Triple Gem and the cause-and-effect of 
kamma. 

In a pool of pure water, the image of trees, clouds 
and the sky shows up clearly, unlike in dirty water. 
Saddha is like that with its clear and clean state of 
mind in contrast to the impure mind. Then there is 
absence of desire for sensual pleasures and of the 
other hindrances of hate, worry, doubt, sloth and 
torpor. Like the water-purifying ruby of CakkavaW, 
the Universal Monarch, it purifies our mental states 
by discarding akusafa. Saddha acts like a hand. 
With a pile of treasure in front of you, but without a 
hand, can you pick it up? 

"Faith" or "confidence" as a single term cannot 
cover all aspects of its meaning in Paji. In brief, of its 
four aspects, "faith" is only one part. The others are 
purification of the mind, enthusiasm to do good, and 
the determination to carry it out. 

The Buddha Himself defined saddha as the 
confidence one has in His enlightenment. We can 

11 SaddhS= sa [good] + ddhS(hetl) [well-placed or established 
(mind onto object)]. 
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see that with this definition, saddha is not the faith 
or confidence meant when we say, "I believe you," 
or "I believe in God. 

The faith of non-Buddhists 

Following the definition of Buddhist saddha, then 
non-Buddhists have no saddha since they have lack 
confidence in the Triple Gem. On the other hand, 
they have belief in their respective Gods, teachers 
and doctrines. Can this belief be saddha* 

Nobody has actually experienced that God created 
the world and all the things and beings in it. Can 
anybody find out the truth? It is like the case of my 
empty fist and my claim that it holds a precious gem. 
Yet if one still believes that there is indeed a God, 
then this belief is without the wisdom (panni) as 
defined in Abhidhamma. This kind of blind faith is 
only wrong view ( miccha ditthi ) associated with rites 
and rituals. Someone with knowledge would not 
accept this belief blindly. According to Abhidhamma, 
saddha onV/ regards kusa/a and not akusaia. 

We should also consider what the Buddha Himself 
has to say. He retold the occasion He met Alara 
Katama. At that time the Buddha asked, "What is 
your teaching and your attainments?" AjSra KaiSma 
explained his technique of concentration or samatha 
and his attainment of the third arupa jhSna 
(immaterial sphere absorption). The Bodhisatta 
then thought to Himself, "Not only does AjSra 
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Kalama have saddha, I also have saddha." He 
accepted that believers of other religions had 
confidence in their respective teachers 12 . He never 
liked controversy, preferring harmony in the first 
place. 

In my opinion belief in all kinds of views can be 
called " saddhS '. The difference with Buddhist 
saddha is that it is under the control of or kept in 
check by panda. In a sutta, a disbeliever told the 
Buddha that he also had saddha. The Buddha then 
asked him, "What is your goal?" 

Some say that when you die, you go to either hell or 
heaven and meet God there. How to prove this? The 
Buddha's way is to come and see for yourself. He 
never pointed out a cause-and-condition which 
cannot be approached by human knowledge. The 
Buddha gives the way: 

"Come and see. Practise for yourself and you will 
experience ( sanditthika ). If you try, you can 

succeed. If you practise vipassana successfully, 
you will surely find out about impermanence 
-unsatisfactorines-non-self-nature 
( anicca-dukkha-anatta) 

The Buddha never rejected other believers' saddha. 
Yet despite their confidence, the result is quite 

12 CufasShanSda Sutta ofMajjhima NikSya. 
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different. Without knowledge, saddhacamot work 
and we cannot find what is true. 

This is like consulting a doctor for our disease. 
Believing in him, we take his medicine, not knowing 
what it is, being without medical knowledge. If we 
know something about medidnal drugs and their 
properties, there is no need to have faith in that 
doctor. We already know which medicine is suitable 
and effective. 

Chanda makes the impossible possible 

Ten months before the Buddha's parinibbana, He 
was stricken with a deadly disease. Only three 
months earlier He had given up the decision to live. 
An ordinary person would have died from that 
incurable disease within a few days. 

Instead of ordinary medicine the Buddha used 
mental power of chanda (the wish to do) along with 
viriya (effort), citta (consciousness) and vimamsa 
(investigation) to protect Himself. These iddhipada 
or means of accomplishment sustained His life 
through mental power. In a few days He recovered. 
It was not because He wanted to live longer: among 
other reasons, He had yet to meet His last disciple 
Subhadda to explain the Dhamma to him. The 
Buddha had gauged that only in 10 months' time 
would he be matured enough to understand. 

So for the meantime the disease was dispelled 
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through the power of iddhipada. 

Nearing the time of His parinibbSna, walking from 
Pava to Kusinara — not so far a distance — the 
Buddha had to stop and rest in 25 places. He was 
then very tired and sick with dysentery. On 
reaching KusinSrS the Buddha had to lie down on a 
bed prepared between two ss/ trees. 

On meeting the Buddha, Subhadda became a monk 
and meditated even before the Buddha passed into 
paiinibbana. That night Subhadda became an 
Arahant 

To live for that day the Buddha had sustained His life 
using chanda. So chanda makes the impossible 
possible. 

According to Ledi Sayadaw, there are two kinds of 
chanda. The Buddha's chanda is the one that only 
wants to accomplish a task. 13 It covers every 
action: for example, in wanting to talk, look, drink or 
think. By merely wishing to do something, it is 
without clinging or attachment. In our case we 
could wish to meditate, attend Dhamma class or to 
do dana. We could look for drinking water to offer 
the others. 

It is unlike the second type of chanda dominated by 


n KattukamyatS chanda = the chanda that only wants to do. 
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tanha or lobha. "I want to eat my favourite snack, 
and then go shopping/' is different from "I want to 
meditate." For worldly people or puthujjanas, their 
chanda is usually the second type which is mixed 
with greed. 

Mistaking lobha for chanda 

As the two seem similar in nature (in wishing to do), 
we can be confused. We have to understand them 
and know the difference. Lobha is attachment, 
sticking to the object while chanda has no sticky 
nature. It is usual to have hopes and desires in 
which lobha and chanda are mixed, rising together. 
When chanda associates with lobha, it follows lobha. 
Then lobha leads, being the dominant factor, among 
the associated mental factors. This is the case for 
most of us. 

For instance some yogis while meditating get a 
nimitta (a sign of concentration such as lights and so 
on). As a result they become attached to it, 
wanting it to appear again and again. Though 
originally they had wholesome chanda in wanting to 
meditate, it is now unwholesome chanda. Tanha 
has become associated with their wish by 
dominating it. Chanda has thus followed their 
craving. 

Is chanda stronger than greed? 

Which is more powerful: lobha or chanda ? For most 
people if lobha is stronger, that is okay. However 
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someone extremely wealthy like the Bodhisatta 
Sumedha (in the Jataka stories) could abandon all 
despite his tobha. His chanda was more powerful 
than his tobha. 

You have a business to run. Yet you take leave to 
come and study the Dhamma here. This shows that 
the chanda to study Dhamma is stronger than tobha. 
The Dhamma is not an object of sensual enjoyment. 

To have money versus to have knowledge: the two 
are different. Which is better? [Both!] According to 
Ledi Sayadaw if both tobha and chanda are equally 
strong or if tobha is stronger, then you will not be 
able to abandon wealth, power and worldly 
pleasures to practise meditation. 

In ancient Myanmar one king had a minister with 
great Dhamma knowledge. Near death this 
minister gave instructions that when he died he was 
to be put in the coffin with his hands outside. This 
was to show people that "Nothing I take away. 
Everything I leave behind. With empty hands I 
go." 

For those who know the Dhamma, chanda is 
stronger and more vigorous. At a powerful level it 

can eradicate lobha-tanha. Some can therefore 

* 

renounce all their fortune and position to ordain and 
meditate, like the Bodhisatta who abandoned a 
prince's life. Then finally under the Bodhi tree He 
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resolved, "As long as I remain unenlightened, I will 
not move from my seat." 

That is through this powerful chandadhipati If 
tanha was stronger than chanda, nobody would be 
able to renounce or to attain Nibbana. 

It matters what you wish for 

It is important to make an aspiration before (and 
after) carrying out any meritorious act. Otherwise 
the effect will not be determined. 

There is a big difference between practising 
Buddhists and medical students. The Buddhists' aim 
is to end suffering. So we study about matter, and 
do insight meditation to make sure that we are able 
to see that there is no permanent entity inside us. 
Medical students study anatomy so that they know 
how to treat the various parts as doctors. They 
cannot be Arahants though they know more about 
the body than us. 

In Sri Lanka there was a mahathera with a good 
knowledge of the Dhamma. At one time when the 
King came to pay homage to him, he was suffering 
from a bad belly pain. The King could hear his 
groans from outside and said, "He can't bear to 
suffer. So he can't be an arahant” Then he left. 


14 


Chanda that dominates the associated mental states. 
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The them's pupils came and told him, "You make us 
ashamed" 

Their teacher replied, "I wanted to meet the 
Metteyya Buddha. I could have become an Amhant 
any time I wanted to." 

Then he instructed the young monks, "Leave the 
room for a while." 

By the time they came back, the them had already 
attained Amhantship — all because he had changed 
his wish or intention. 

Some people in Myanmar also aspire to meet the 
future Buddha; so they would be very sad if they 
were to become an enlightened being (ariya). For 
those who wish to become a future Buddha, they 
cannot become a Sotapanna in this life. An example 
in Sagaing would be Taungphilar Sayadaw who 
mentioned in a book: "In the Himalaya Mountains 
near the Manjusaka tree there is a cave. After the 
Buddha Sasana (Buddha's Dispensation) is over, 
may I be reborn there to serve the Pacceka Buddhas 
or Silent Buddhas. Also may I receive from Metteyya 
Buddha the prophecy that I would be a future 
Buddha." 

So your aspiration matters a lot. You need to have 
an objective: "Through this practice, may I attain 
magga-phala or path-fruition." If not, you won't 
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You cannot accidentally become a Sotapanna 
because you need to aim and work for it. But if you 
want only happiness from meditation, you will only 
get happiness, not Nibbana. 

There is a scale to measure the various aspirations: 
those who work for Nibbana are at a high level. 
Those who wish to be the future Buddha's 
attendants or to become a Pacceka Buddha are at 
the intermediate level. Then people who wish for 
success and so on are at the lower level. 

All those who were enlightened during the Buddha's 
lifetime had made their wish in previous lives. Such 
a wish for detachment and liberation is not with 
craving but is simply the chanda that makes the 
impossible possible. 

Right view positive 

It is not because we are Buddhists that we have 
right view ( samma ditthi). It is because of our views 
that make us Buddhists. 

As long as there are humans, there will always be 
different ideas and views that set one another apart. 
This is because of the difference in background, 
culture and religion. It is clear that the influence of 
view is strong and prevails everywhere. 

According to Ledi Sayadaw, wrong view (ditthi) 
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arises in those who think in many ways. Not able 
to realise the true nature of Dhammas, people 
search for the cause, for example, of their existence. 
Such people usually look to untrue causes that lead 
to belief in other religions, cults, astrology, and so 
on. They have also come up with all kinds of 
theories such as creationism and Darwinism . 15 

There are those who think that animal sacrifice to 
God is meritorious, or that it is okay to kill animals 
for food. Others in contrast think that all forms of 
killing are akusa/a. 

Then, in the West some people see nothing wrong 
with promiscuity, unlike Buddhists who try to 
abstain from sexual misconduct 
( kamesumicchacara ) . Also, certain people believe 
that taking others' property is not stealing, thinking 
that it is their right. Their view is in line with the 
Brahmin text which tells them that it is no crime to 
do so because they are the sons of God. Thus as 
everything is created by Brahma, their Father, all are 
their property. 

What makes a view wrong 

Ditthi is just view or vision 16 . The only difference is 
that knowledge views the Dhamma correctly as 


15 In the Creation theory, God created the world and its beings out of 
nothing. Darwinism puts forward the theory that man originated from 
monkeys. 

16 Dassanam ditthi 
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samma ditthi, while ditthi does it wrongly as miccha 

ditthi. 

* * 

What makes it wrong? Any belief that is opposite of, 
not according to, or without the Dhamma can be 
called a wrong view. Its faulty interpretation is like 
the view of a crazed person. Thus it cannot be 
reasonable. There are so many kinds of wrong view. 

In those days in India, there were over 60 of them. I 
cannot explain them all in a lecture. If you want to 
know, read Brahmajaia Sutta of Digha Nikaya or 
Ditthi Sarhyutta about them. 

So it is in die way we see things. The Buddha said 
that of all the akusaias, the most serious is seeing 
wrongly. Why is it so? Depending on view, action 
follows. If it is wrong view, wrong action is carried 
out, which is akusaia kamma. 

That is why the Buddha's teaching of" avijja paccaya 
sahkhara (volitional actions arise depending on 
ignorance)" is so meaningful. We think what is bad 
as good, and what is good as bad. Not knowing 
what should or should not be done, we act 
according to our wish and notion, generating good 
and bad kamma. These in turn generate further 
rebirths in samsara (rounds of rebirth). 

In teaching us the Noble Eightfold Path, the Buddha 
points to right understanding or samma ditthi first , 
It has to be present not only at the beginning, but at | 
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the middle and the end. Without it nothing would be 
possible, given our defiled and perverted views 
{ditthi vipaiiasa). 

Common to have wrong view 

It is very hard to avoid miccha ditthi (wrong view). 
If we were to believe in certain rites and ceremonies; 
or if we assume our action is wholesome though in 
reality it is not, then we have wrong view. Let's say 
we keep silent in spite of ill-treatment though we 
are upset and angry inside. We think we have 
patience or khandb\A that is also wrong view. Then 
if we think that our sadness is karuna or compassion 
on seeing people in suffering — that is also ditthi. All 
these lead to a bad situation. 

At the extreme level, a strong ditthfho\6&c clings on 
to his view even with the Buddha's explanation. One 
day Saccaka son of Nigantha came to engage the 
Buddha in a debate about atta 17 and was defeated. 
Yet the Buddha explained to him the right way to 
practise although he knew that Saccaka in this life 
could not be converted, holding so strongly to his 
view. However listening very carefully is a condition 
for the future, even two or three lives hence. 
According to Commentary, much later in Ceylon a 
certain Kalla Buddharakkhita who became an 
Arahant was this Saccaka. 
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Cufasaccaka Sutta and Mahasaccaka Sutta, Majjhima NikSya . 
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Even among meditators, there are different kinds 
and levels of wrong view. Some yogis, especially 
those without much knowledge, with a pure and 
concentrated mind see brilliant rays emanating from 
the body. They think that they have achieved 
magga-phaia, path-fruition. This is a subtle form of 
ditthi. 

» w 

Monks too can hold wrong view. That is why any 
newcomer from another faith had to undergo 
probation for four months before ordination. This 
was to check whether he still kept to his old views. 
However, those who held the view that kamma 
exists could be ordained at once. 

The three most important wrong views 

If you hold any of the following views, you cannot 
qualify to be called a Buddhist. 

• Natthika ditthr. view of the non-existence of effect 

a w 

If you perform a kusa/a (or akusala ) action, such as 
offering dana (or killing someone), there is no 
effect. 

• Akiriya ditthr. view that good and evil do not exist. 
Therefore their effects also do not exist. In other 
words there is no such thing as meritorious or 
unmeritorious deeds. 

• Ahetuka ditthr. view of causelessness. " Natthi hetu, 
natthi paccayo." Cause and condition do not exist 
To be the Buddha's disciples we must be free of such 
views. We must have such views instead: 
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• Atthika vadar. the effects of good and evil actions 
exist. 

• Kiriya vadar. good should be done; evil should not 
be done. 

• Hetu vada\ there is cause and effect. 

Becoming right view positive 

First we start with cause and effect. If we accept 
that we have our own kamma with its result, and 
that kamma is our own and only property, we have a 
basic level of samma dittti. We are responsible for 
whatever we do. At this level of understanding, 
wrong view still remains as we are not yet true 
Buddhists. 

Then if we accept and realise — through vipassana 
practice — that we are only mind and matter and 
not a permanent entity; and that dependent on 
cause, effect arises 18 , then our view becomes 
purified. These two kinds of knowledge form the 
foundation of vipassana. Further, in realising the rise 
and fall of mind and matter, we then gain 
vipassana 's samma ditthi. We have reached the 
mid-level of understanding. We are on our way to 
becoming a true Buddhist, though a temporary one, 
with no doubts about the Dhamma — so that we do 
not think that God created us. 

It is only when all wrong views and confusion are 

18 Analytical knowledge of mind and matter ( namarupa pariccheda 
nana) and knowledge of causality {paccaya pariggaha nana). 
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removed that we have permanent samma ditfhi. 
That is on becoming a Sotapanna, the true Buddhist 
who never changes his or her position. As a noble 
person we know that there is no soul or permanent 
entity, only phenomena working together in 
cause-and-effiect. 

In the meanwhile, so long as we are not Sotapanna, 
wrong view will still remain: that is, we are wrong 
view positive, like HIV positive. With HIV in two, five 
or ten years we can get full-blown AIDS. We are 
never afraid of wrong view, wily of being HIV 
positive. Yet wrong view positive means we are 
bound to the whole of samsara. Being HIV positive 
is only for this life. 

Can I have your [wise] attention? 

In the plane after take-off the steward announces to 
the passengers, "May I have your attention please?" 

This attention is so important. Without it we do not 
get to see, hear or know a phenomenon because we 
are thinking of something else. In attending class, if 
your mind keeps running back home, you will miss 
much of the lecture. That is why the Buddha would 
usually remind listeners before a discourse, "Listen 
carefully and pay attention." 

Manasikara, usually translated as "attention", 
literally means "making or keeping [the object] in 
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the mind" or "doing [an action] in the mind 19 ". 
Because of it, the object can be kept in the mind . 20 
That is attention's basic function. 

Manasikara also can make a different mind arise, 
that is, it makes the following mind different from 
the preceding one 21 . 

A gatekeeper 

In this way by allowing objects to enter the mind, 
attention acts like the mind's gatekeeper. Because of 
it, thought is produced when we see or remember 
something, for instance, when you think of home or 
recall yesterday's class. 

Attention can be wise ( yoniso manasikara) or 
improper ( ayoniso manasikara). If you have a 
useless gatekeeper, he will allow all sorts of bad 
characters to enter your compound. In the same 
way ayoniso manasikara allows you to have akusala 
thought: to steal someone's property, for instance. 
With proper attention you have the thought that 
stealing is wrong. With it, kusaia arises in you, for 


19 Manasikara = manasi [in mind, consciousness] + kara [making]. 

20 Arammana patipadaka manasika: this universal cetasika directs 
the mind to the object. 

21 Vithi patipadaka manasikara: This is another name for the five 
sense-door attending consciousness (pancadvara vajjana citta) which 
starts the thought process for example when we see something. In 
the mind-door process, the mind-door attending consciousness 

( ma nod vara vajjana citta) causes javanasox energetic thought to 
arise. Thus it is called javana patipadaka manasikara. 
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example, in thinking to meditate. To contemplate on 
impermanence — that all conditioned things are 
thus — is wise attention. Likewise if you see what is 
suffering as suffering or dukkha, and non-self as 
non-self or anatta. 

Unwise attention sees the opposite: what is 
impermanent as permanent, non-self as self, and 
dukkha as sukha. If you think, "Since birth my mind 
has remained and will remain up to my death." 
Unable to see the rise and fall of mind states, you 
think it is permanent. This is ayoniso manasikara. 

So attention is very important in thought. All types 
of kusa/a and akusa/a thought arise based on it. 

More than a mere gatekeeper 

Manasikara (as the attending consciousness) 
attends to whatever object that enters a sense-door. 
The way it turns to the object leads to either a 
wholesome or unwholesome energetic mind. 

Hence thought always comes first. Without it 
nobody talks or acts. Whether that thought is good 
or bad depends on an earlier intention. Human 
nature is such that on seeing something desirable, 
enjoyment arises without any consideration about 
kusa/a or akusa/a. Like animals: when they see food, 
they run and grab it. If others are there as well, they 
fight. They have no idea to share or offer. 


Because of habit, manasikara leads to either a 


35 


wholesome or unwholesome energetic mind 
{Javan as). If you are short-tempered, you have the 
tendency to get irritated or flare up easily with 
whatever that displeases you with dosa javanas. For 
those greedy people, lobha javanas often arise. 
Then with people who are easily confused or 
doubtful, moha javanas appear readily. So through 
earlier conditions, the type of energetic mind is 
predictable — like the fruit of a tree. 

With resolution and by force of habit we can 
influence the type of javanas we have. As a start we 
should try to cultivate good intentions. We can 
condition ourselves through practice, learning the 
Dhamma and associating with the wise to get their 
advice. Sometimes determination alone is not 
enough. We need to incline the mind to 
wholesomeness with proper attention and constant 
practice. For instance, on seeing someone we think, 
"May he or she be well, happy and peaceful." This is 
wise attention. 

This sort of manasikara is led by panna or 
knowledge in unity with sat i or mindfulness and 
vlriya or effort. That is why it is called wise or 
proper attention. It occurs in the practice of 
samatha and vipassana too, covering all types of 
insight knowledge, even up to the highest. This is a 
very wide field. Accordingly, wise attention is one 
of the four factors that leads us to become noble 
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persons . 22 

Not only that, according to Abhidhammic scholar 

Led/ Sayadaw, manasikara can become very 

powerful, like a big elephant with enormous 

strength. Then it can do everything. Even Nibbana 

so subtle and hard to grasp, yet manasikara can pay 

attention to it. Manasikara can even perceive all 

objects as the preceding mind before the Buddha's 

omniscience or sabbannuta nana. 

■ 

Do thieves have saW 

Without mindfulness nobody can attain 
enlightenment. All the Buddhas who appeared in 
this world walked this path, being the only way to 
liberation. All of them taught sadt.0 Their disciples. 
Gautama Buddha too in His teachings encourages 
us to follow this practice of mindfulness, in the same 
way a parent would urge us to do something good 
for our own benefit. Doing so, it would help us 
overcome life's problems which cause sorrow, 
lamentation, pain and grief. It would purify us of 
mental defilements and help us find the path to 
Nibbana. 

Never in excess and always needed 

Why the Buddha said that it is greatly beneficial to 
develop sad is clear when we examine its nature 
and its functions. 

22 The other three factors are associating with noble persons, 
listening to the Dhamma and Dhamma practice. 
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Sat i is a mental state which makes the mind 
remember or take heed of an object to know it 
clearly. Otherwise the mind just drifts away as if on 
water to other objects. Mindfulness sinks into the 
object like a stone put in water. It makes the mind 
steady with the object. 

As one of the seven factors of enlightenment 23 , its 
work is to balance the other mental states which are 
grouped in two: the active group ( dhammavicaya or 
investigating, piti or joy and vJriya or effort) versus 
the quiet group (passaddhi or tranquility, samadhi ox 
concentration and upekkha or equanimity). 

Mindfulness is needed all the time, given the 
circumstances: whether the place, our health, the 
weather, food and companions are suitable. 
Different conditions suit different people. When the 
situation changes, so do our attitudes and mental 
states. Thus we need a regulator like sati. It does 
not mean that we have to develop all the factors in 
one go. Depending on conditions, if the mind is very 
active, we need to neglect the active group and 
develop the quiet group. When the mind is sluggish, 
then we build up the active group. 

Sati also balances the five faculties or indriyas. 

23 The seven sambojjhahgas: sati (mindfulness), dhammavicaya 
(investigating of the Dhamma), vJriya (effort), piti (joy), passaddhi 
(tranquility), samadhi (concentration) and upekkha (equanimity). 
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Unlike the others, it is never excessive and is always 
necessary like salt in food. It keeps saddha or faith 
and panna or wisdom in balance. If the latter is 
weak, we might have blind faith. When saddha is 
weak, we neglect doing good deeds. Sad also 
balances vlriya and samadhi. With weak samadhi 
and excess vlriya, a restless mind arises. If effort is 
too little, sleepiness develops. It is like playing a 
guitar where the strings should be not too taut or 
too slack. Such knowledge is necessary for yogis as 
the way to N/bbana is not easy and straightforward 
like the road to the airport. 

Mindfulness also works like a doorman who keeps 
out unwanted visitors. Acting together with ardent 
effort (atapi) and clear comprehension 
{sampajahna), it keeps out unwholesome states like 
lobha and dosa. Thus as part of the Noble Eightfold 
Path, sad acts to purify us. 

The approximate cause of mindfulness is a firm 
perception or sanna. Without it no mindfulness is 
possible. 

Sati recalls the past 

So far we have only been dealing with the present 
(object). Sad is actually of two kinds: memory is 
also sad, supported by sanna. Due to the two 
working together, there is unforgetfulness about the 
past: The stronger sanna is, so is the memory. 
Unlike mindfulness, this is kept in the mind longer. 
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We remember what was done or said a long time 
ago — even as far back as a past life. There are 
many instances of people who can recall their 
previous life through natural memory. 

A lady once told me that in her past life she was a 
cow with a calf. The owner used to keep them under 
a tree. During a rainstorm, a branch broke and fell 
on the cow which died. Reborn a human in that 
same village, she could not bear the painful 
emotions she felt when she heard that calf crying for 
its mother. On seeing grass, she would feel like 
eating it. 

There is also a monk I know with a birthmark which 
looks like a big scar on his head. He related that in 
his previous life he was a fisherman. One day while 
he was in his hut, robbers came in and hit his head, 
killing him. Now, even as a monk, he has the urge to 
catch fish, on seeing water. 

Not just about our past life, there are many things 
we forget. When we arrived on the first day of the 
course, what was for lunch? What did I lecture 
about then? Some of you may remember, some not! 
That is memory (or lack of it) and it does not 
concern knowledge. 

Memory and knowledge are two different things. 
The latter penetrates the meaning of a dhamma, 
while sati cannot realise the object's nature. We say, 
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"Oh, last year I met you." This is not knowledge 
which comes accompanied with deep meaning. 

For instance, during the Buddha's lifetime there was 
a monk with a very poor memory. The Buddha gave 
him a piece of white cloth to rub on as an exercise. 

He knew that in a previous life this monk had been a 
king. One day, while touring the city on an elephant, i 

as it was very hot, he wiped his face with a white | 

handkerchief. He then noticed that it had become 
dirty. With that he realised the impure (asubha) 
nature of the body. Though he forgot about it, the 
energy was kept in his mind. It only surfaced many 
lives later under the right conditions with the 
Buddha's lesson; and so he became enlightened. 

Can mindfulness be bad? 

Up to this point sati's role has been wholesome as a ( 
beautiful mental state. However, what about thieves \ 
who steal? And terrorists and hunters who kill? They | 
are also mindful — indeed they have to be more 
attentive. Also what makes someone take revenge 
on an enemy? Or remember evil things done or 
some sensual pleasure? Even a thief has to mark the | 

victim's property to steal. A robber also remembers i 
how to rob and then recall his crime. Do they all 
have sati too? 

In the suttas their type of mindfulness would be i 
called miccha sati. According to the Buddha though, j 
not all mindfulness is sati. Not all remembering is 1 
sati too. The field has to be defined. We have to ) 


i 
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know according to context and definition or else it 
would lead to mistakes and misunderstanding. 

Do samma sati and miccha .sa// share the same sat/? 
Samma sati\ s the mindfulness discussed earlier. The 
"sati" of thieves, terrorists and hunters is not a "bad" 
kind of sati. In Abhidhamma sati never associates 
with an unwholesome mind — only with a good one. 
If a person remembers unwholesome things, this 
cannot be called sati, which is defined for only 
kusala. 

So the miccha sati of the suttas is not a "bad" sati, 
since by Abhidhamma $ definition, sati has to have 
only good qualities. The "miccha sad's "sad is not 
the sati of samma sati. It is only akusata mind 
arising. Sati cannot associate with evil but it can be 
polluted by it. Therefore miccha sati really describes 
only the absence of sati or is just the arising of 
unwholesome cittas. 

Remembering something akusata cannot be called 
"'sati' too, despite the term " miccha sat!' used. 
Commentary says that it is just the arising of an 
unwholesome state like craving, hatred or delusion. 

Consider pamada or the absence of sati and also 
appamada or the non-absence of sati. The latter 
term does not include all kinds of non-forgetfulness: 
only the mindfulness of wholesome states; and 
mindfulness to do kusa/a. So if we were to 
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remember some sensual pleasure is that pamada or 
appamadal It is pamada as appamada is defined as 
mindfulness of the good practice of kusala such as 
offering dana, observing sila and so on. 

Without sad, akusala arises: we then direct the mind 
to sensual pleasures, never thinking of dana, sHa or 
meditation. Pamada is the cause of Death and the 
continued round of samsarJ*. 

Who is your "self"? 

To understand anatta or non-soul is very important. 
To do that, as a start we have to know how the 
concept of soul comes about. Not knowing, we 
would remain confused and would never be able to 
remove this belief in a permanent entity that we call 
"I". Because it has been held a long time in the mind, 
this wrong notion cannot easily be washed off. 

Even during the Buddha's lifetime, all the religious 
teachers then who were experts in samatha or 
concentration and jhanas or absorption with 
attainment in abhinna or direct knowledge could not 
overcome the idea of atta. The Buddha was the only 
one who declared that there was no such thing as a 
soul, only Nature's phenomena at work. 

Why we think there is a soul? 

Most of us are selfish. For us self-interest comes first 
(and second, third, fourth ...). We want only the 


24 


In Dhammapada. 
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good and nice things in life for ourselves. Not only 
do we want to live longer, we want a better life in 
the future. It is because we assume we have this 
"self" to protect and cherish — sometimes at all 
costs. In this way ditthi appears with this sense of 
self. Indeed it is the source of all wrong views. 

Wrong view originates from attavada (notion of soul 
or individuality) through our self-attachment or 
lobha. Without lobha, ditthi cannot arise. Its 
supporters are conceit ( mana ) and ignorance 
{moha). Why is lobha essential for all views, and 
why not anger or doubt for instance? It is because 
of self-love, given the root of craving ( tanha ). The 
selfishness is so strong that one wants to preserve 
one's life and to live forever; so the idea of a 
permanent entity comes about. One is always 
thinking in terms of "I" and "mine", "he", "she" and 
so on. Such notions depend on self-centredness. 
That is why the Buddha said that only oneself is 
most beloved, more than the others. 

These three — ditthi, lobha and mana — have a 
different approach to the self due to their different 
views. 

• Lobha's view: "This is mine, 25 " we say this on 
seeing an object. For instance we think "This is my 
eye," and grasp at it, thinking we own it. 

• Mana's approach: "This I am. 26 " The object of 

15 Etam mama. 

26 Eso 'ham asmi. 
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conceit is the seif's quality or qualification. 
Depending on it, we are proud. 

• Ditth/'sway: This is my self. 27 " The view is that the 
permanent entity exists: "When I die, my soul will 
take on another body." It is like moving into a new 
house: the same atta gets a new body at death. 

Thus whoever has this idea of self holds one of 
these two views of eternalism {sassata ditthi) or 
annihilationism ( uccheda ditthi ). Even today, a 
majority of people believe that they are God's 
creation and that explains why they are here. 

Believing that the spirit remains after death, many 
people want to ensure a better life for the soul after 
death or for the next life. Nowadays there are big 
garden cemeteries in some countries. In the 
Netherlands I visited one. There I saw a tomb with 
small toys — it was that of a young boy. People pray 
and spend a lot of money for decorating the tomb. 
Paying respect is okay. Some offer food. But it would 
be the animals that will eat it. Some keep the ashes 
thinking the spirit still remains there. In some 
traditions people spend more and more money for 
the dead than when the deceased was still alive. 

Even Buddhists find it hard to avoid the wrong view 
of atta. Many devotees are eternalists who offer 
dana, hoping for a better life ahead. This could 


27 


Eso me atta. 
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partly be due to a faulty understanding of the Jataka 
stories. Without knowledge of Abhidhamma, they 
have the idea that Sumedha, after passing through 
many lives in succession, became Gautama Buddha. 
Monks too are not free from such an eternalist view. 

In Japan I visited a cemetery near Kobe. Some 
Japanese monks were chanting over the dead. I 
asked a monk why. He explained that it was to guide 
the spirit to a better life. Otherwise it would be 
difficult for it to find its way there. I asked how 
many spirits had been guided to a better life. He 
said that he did not know. This was the tradition. 

Who sees: "I" or "eye"? 

Yet according to the Buddha, the soul or atta is only 
a concept and there is really nothing to be called "I" 
There are only the five aggregates of 
mind-and-matter. The Buddha explained anatta to 
break up our idea of being an 'T. For a long time we 
have clung to this impression of being real and solid 
(ghana) which is hard to remove. When flour is 
mixed with liquid, it becomes a compact mass. It is 
the same with our body. Separated into its 
components, there is no energy. Put these material 
qualities together and there is energy producing 
movement. The illusion of satta sanna makes us 
think that there is a permanent being present which 
is "me" a man or a woman. 

Take the eye when it sees an object. We commonly 
think, "I see something," meaning we are carrying 


out the act of seeing. But who is the "I" here? We 
should investigate this point. 

We might think that "we" are the ones doing the 
seeing: "I want to see, so I see. I want to hear, so I 
hear." However, is that really so? If we were to 
analyse the body, we will not be able to find an T 
there. Is "I" the head? Or is "I" the arm? Is it the 
mind? Or the body? 

The Buddha explained that depending on eye and a 
visible object which comes into contact with it, 
eye-consciousness arises — nothing more to it than 
phenomena just arising. Like a car with its 
components doing different functions: Is the 
wheel the car? Or is it the engine? Is it the petrol? If 
one part is missing, the car cannot move. Which 
part is the most important? We might say that it is 
the driver. But what if I were to remove the wheel or 
the petrol? 

In the same way is the eye "1*7 Or is eye 
consciousness "I"? No, they are just phenomena. 

At the common level, you can say, "It's my eye and 
through it I am able to see." If so, there is no need 
to go to the eye-hospital if you are really its owner. 
In truth the eye is not "you" and it is not yours either. 
There is really no "us" or "ours" only the five 
aggregates of mind-and-matter — much like 
machines with energy that allow us to move, talk 
and so on. These are not permanent or 
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controllable as we had assumed them to be all 
along. 

There is no doer, just functions. There is no one who 
experiences, just phenomena. If you can see this 
way, that is samma ditthi, with no room for 
self-attachment or self-concern. 

To have right seeing, which is purification of view, 
Abhidhamma is essential. Without this knowledge, 
we cannot distinguish and analyse mind and matter 
harmoniously performing their functions. We will 
keep on thinking there is a permanent entity or soul 
in control. Then we need to practise to see mind and 
matter as they really are and not as a "man" or a 
"woman" by realising the following. 

• Analytical knowledge of mind and matter to 
remove the illusion of solidity, 

• Cause and effect: when a visible object comes 
into contact with the eye-base, mind arises. This is 
causality, that is, Nature at work — not the soul or 
the Creator. Without an object or the eye, there is 
no cause for eye consciousness to arise. 

Unless we realise these two kinds of knowledge, we 
will continue with our wrong view and cannot be 
called true Buddhists, only so-called ones. 

A good fear and an evil knowledge 

In Myanmar there are quite a number of mad dogs 
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which can spread rabies. Suppose you were to see 
one coming at you, wouldn't fear arise? That is 
because you know how dangerous it would be if you 
got bitten. In the same way samvega arises when 
you see how dangerous conditioned things are, 
seeing impermanence, suffering and 
uncontrollability in them. 

Fear is not akusala with panna 

Samvega is usually translated as "urgency". Its 
literal meaning though is "fear (with shaking)" which 
is better. Yet it is not the common fear associated 
with dosa. It is actually made up of panna or nana 
(knowledge) plus ottappa (moral fear of evil 
situations). 

Because of pahna's presence, there is no dosa which 
is akusala and with unhappy feeling. When it rises, 
there is urgency to meditate, to be free of 
conditioned things, and to renounce. It causes effort 
(viriyd) to be more and more. 

King Maghadeva (in one of the Bodhisatta's lives 
told in the Jataka) once asked his barber to pluck 
and show him any white hair that had appeared. 
Only after a very long period — in those days the 
lifespan was greatly extended — the barber finally 
showed him a white strand that had sprouted. The 
king became so frightened, he began to sweat — as 
though Death had come to invade. He thought, "I'm 
getting old and near death." As though raising the 
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white flag as a sign of surrender, he quickly 
renounced and left his kingdom to become a hermit. 
In Myanmar, Taungphilar Sayadaw was once a guru 
to the king. At one time he came to pay respect to a 
pagoda near Sagaing. He met Shwe Oo Min 
Sayadaw who lived in the forest of Pahkangyi with 
only an attendant. So Taungphilar Sayadaw asked, 
"Aren't you afraid to be in such deep forest?" 

Shwe Oo Min Sayadaw replied, "I'm afraid. That's 
why I stay in the forest. You're not afraid. That's 
why you remain in the kingdom." 

Taungphilar Sayadaw understood at once. He never 
returned to his monastery. Instead he went to 
Sagaing which was then the place for recluses. 

Nowadays iobha, dosa and moha are so powerful 
and prevalent that samvega has become so scarce 
among us. 

Imitation knowledge 

In the same way that not all ignorance can be called 
moha, not all knowledge is pahha. 

Panha 28 is usually translated as knowledge or 
wisdom. Yet it is called by many other names, such 
as the hana found in samvega, given its many 
facets. 

28 Parma = pa (analytically knowing ail aspects in all kinds or things) 
+ ha (knowing). 
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It not just knows the surface but penetrates into the 
nature of things. For example ordinary people know 
water as just water and how to use it. Those who 
study about water know its composition chemically 
as H2O as well as its chemical properties. That is 
how knowledge works. 

It is also called amoha or non-delusion. Not only 
moha's absence is panna, it removes delusion the 
same way light, when it appears, dispels darkness 
simultaneously. 

Yet a person who is clever, knowledgeable and 
creative can invent new things or discover new 
theories and scientific laws. But this is mundane 
panna, not Dhamma knowledge. 

Abhidhammic scholar Ledi Sayadaw explained that 
when it comes to doing evil, moha appears like 
wisdom. It is not that moha does not know anything 
as ignorance. It knows how to do it, where 
wrongdoing is concerned. Therefore to torture and 
kill people, some have good "knowledge"— take the 
inventors of nuclear bombs and weapons for 
example. Their knowhow and inventions are not 
through knowledge. It is through moha's akusala 
power. 

To distinguish this false knowledge from the real one 
in the suttas, moha is referred to as miccha hSna. 
wrong understanding or intelligence. 


J 
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Miccha hana is thinking of ways and means to harm, 
torture and kill, that is, to make others suffer. It is 
the means of akusala actions. Some people are 
cunning because their "knowledge" is wonderful. So 
many ways they can think of to harm and kill. 
However hana itself is not miccha. 

M 

We can in general classify people in two groups: 
those who are dull and toe bright ones. For the 
latter group moha makes those who are learned and 
clever — especially intellectuals — become skillful 
and capable in evil actions. It shows them 
such-and-such means to do akusala: to cause 
trouble, harm and death. Nowadays we can point to 
terrorists as an example who made great trouble for 
the others. 

Don't mistake indifference for equanimity 

What is an indifferent feeling? 

Let's say you bought a beautiful dress and wore it in 
front of the mirror. You had a very pleasant feeling 
seeing yourself in that dress. You wore it out the 
first time feeling very good in it. After one month 
there was no more of that feeling though you still 
like that dress and wear it out often. 

It is difficult to know an indifferent feeling because it 
is not clear, lying between happiness and 
unhappiness. Only by inference can it be known. It 
is like a stone slab on muddy ground. If we can see 
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footprints on either side of the slab but none on it, 
we can tell that someone had walked across it. The 
feeling of indifference is like that. It arises when the 
object is not particularly desirable. 

Upekkha vedana is not the arahantt or yogi's 
equanimity of upekkha. It is better translated as 
neutral, indifferent or moderate feeling 29 . Though 
the Buddha used the same word " upekkh^", He 
gave it a different meaning in different contexts. So 
we need to know the context or we could easily get 
confused. 

Important to know vedana 

Everybody knows what feeling is like —dukkha or 
bodily pain, sukha ex' bodily happiness, somanassa 
or pleasurable and domanassa or displeasurable 
feeling, — except for indifferent feeling which is 
difficult to detect. No dtta can be without one of 
these five types of vedana. If one is absent, another 
will appear. Feelings can start from the mind, giving 
rise to bodily effect; or they could originate in the 
body, affecting the mind. You can lie cosily in bed 
on a cold night, feeling mentally at ease — that is 
sukha or bodily happiness. Or you might be lying 
sick in bed when you are told good news (won the 

29 Adukkha-masukha vedana or feeling that is neither pleasant nor 
unpleasant. 

30 Upekkha - upa [properly, moderate, not extreme] + ikkha 
[seeing, looking, for example]. 
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lottery for instance). You immediately forget the 
bodily pain in your joy. This is somanassa or 
pleasurable feeling (of mind origin) forgetting bodily 
effect. In Sri Lanka at noon the tarred road can 
become very hot. Once I saw a barefoot and 
bare-headed boy singing happily as he walked along 
the road, never caring about the heat. 

Physical pain can make the mind painful with worry. 
Have you seen anyone with a toothache smile? Sick 
people usually complain, have to take a painkiller, or 
go to the doctor. Then should it be a serious illness 
like cancer, not only do they have to cope with the 
pain, distress also follows along, "Oh, I'm going to 
die. I must leave my loved ones." 

Only one arrow that wounds 

We are unlike the Arahant who keeps on realising 
sense objects, knowing their nature with clear 
comprehension ( sampajahna ) and mindfulness. 
Though he continues to have feelings, he dwells in 
equanimity and keeps a balanced mind even with 
physical suffering. The Arahant has dukkha or 
physical pain but no domanassa or displeasurable 
feeling. He has somanassa or pleasurable feeling 
and sukha or bodily happiness but no attachment. 
This is because no mental defilements of tobha, 
dosa, and moha are able to rise. 

At one time the Buddha's foot was wounded by a 
splinter from a rock which Devadatta had pushed 
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down to kill him at the foot of a hill. As He could not 
walk, He had to be carried on a litter to Jivaka's 
monastery. The Buddha had to lie down day and 
night, as the wound was very painful. In those days 
there were no painkillers. That night dsrascame to 
ask about His injury. They were filled with 
admiration as the Buddha being mentally unaffected, 
never complained, smiling as though nothing had 
happened. The Buddha was protected by His mind 
as He could separate painful feeling from it. There 
was no worrying at all. He had dukkha but no 
domanassa. 

According to the Buddha, "If the body is in pain, 
train your mind not to have pain too." This is 
because it is natural for the body to have pain. 
Wrong view of "I" and "mine" and lobha-dosa-moha 
give rise to mental pain. So we need to practise 
vedananupassana by contemplating "this pain isn't 
T or mine'," that it is impermanent and so on. 

Then for the ordinary person with mental pain there 
is likely to be physical suffering too. For instance, 
after the death of a dearly loved one, tike a parent 
or a child, some people cannot eat or sleep. One 
arrow of mental (or physical) pain has penetrated 
the heart to be followed by a second arrow of 
physical (or mental) pain. 

It is the same even every day as sense objects 
invade us the minute we awake. Then thought 
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follows. When we see — or hear, smell, taste, touch 
as well as think about — something nice, we are 
happy and want more. If it is unpleasant, we dislike 
it and push it away. Or if it is neither, we remain 
indifferent. So our mental states bounce 
continuously from liking to disliking and to 
indifference. This is a natural situation of an 
untrained mind. 

The Buddha teaches us that when sense objects 
invade us, we should not follow them with craving or 
dislike. Instead we should try to realise their nature 
or else ignorance arises. That is why He had a 
section just on vedana in the Mahasatipatthana 
Sutta to show how important feelings are. 

An "unknown" feeling 

Upekkha vedana or indifferent feeling is not easy to 
understand. You throw a stone in the air. At its 
highest point, it stops just before it starts to fall: 
that moment is upekkha, that neutral point lying 
between a pleasant and an unpleasant feeling. 

We have got to find it or else avijja reigns in us. 
When an indifferent feeling arises in us without our 
noticing it, ignorance also appears from its latent 
state as avijjanusaya. Not knowing is the delusion of 
avijja and the indifference associated with it is 
annanupekkha . 31 


31 


Afinana [ignorance] + upekkha [neutral feeling]. 
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When ignorance is in control, it brings with it two 
helpers: restlessness ( uddhacca ) and doubt 
(vicikiccha). With wandering thoughts we cannot 
concentrate on one object as our mind cannot be 
squarely on the object. So the mind is not at peace. 
The feeling is also unclear as we cannot be happy or 
unhappy about an object. We become confused 
about what to do: unable to choose between right 
and wrong. Because of doubt, we are as though at a 
junction, not knowing whether to turn left or right, 
to select this or that, to know whether it is true or 
not. Doubt is dangerous for the reason that we find 
it hard to continue to study, meditate or to do kusala. 
Because of ignorance, we do not know the nature of 
dhammas as avijja is opposed to knowledge. It 
leads to misunderstanding and even wrongdoing. 

Real equilibrium 

The "right type" of upekkhtF is not the feeling of 
indifference but a mental attitude very difficult to 
obtain. When the equanimity of tatramajjhattatP 

32 There are various types of upekkhS which can be classified into 
four categories: as (1) vedanS, (2) vlriya, (3) paffna, and (4) 
tatramajjhattata. So not all upekkhas are equanimity but it can be 
neutral feeling; or it can be effort which is moderate — neither mote 
or less — called vfriyupekkha. Sarikharupekkha nana or insight 
knowledge of equanimity towards conditioned things is a parotype 
of upekkha. As for tatramajjhattats, the group of associated 
dhammas are in a state of equanimity or calmness. For instance, the 
upekkha as a factor of enlightenment {sambojjhariga) and 
brahmavihara upekkha are classed as tatramajjhattata. 

33 Tatramajjhattata = Tatra [those associated dhammas] + 
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arises, all the associated dhammas function well, 
working equally in a state of moderation under its 
power. Samadhi, sad and pafifia, for example, in 
meditation, all are balanced. So there is no need for 
effort. 

This is like the arahant's upekkhar. chalangupekkha- 
or the equanimity with six factors (that is, in seeing, 
hearing, smelling, tasting, touching and thinking). It 
is also accessible to striving yogis. 

In the practice of vipassana, once we gain 
sankharupekkha or insight knowledge of equanimity, 
no tobha or dosa arises. For somebody we like a lot, 
no love arises. For someone very hateful, we do not 
cultivate hate or dislike. When insulted, we are not 
angry, or happy when honoured. Knowledge keeps 
the mind calm and peaceful with no mental ups and 
downs. 

In those days there were only horse carriages. 
Nowadays we use cars on cruise as a simile instead. 
On the highway there is no need for any 
complicated manoeuvres - unlike in a crowded lane 
with many junctions. The driver has only to steer 
because everything is balanced. The road is smooth; 
there is no traffic. 

With it the yogi can concentrate on the meditation 


majjhattata [equanimity, neutrality, calmness, middleness] 


object easily, not needing great effort, having good 
supporting conditions. Anicca, dukkha and anatta 
are clear to him. 

The conceit that should be kept 

Conceit or pride keeps us up, generally speaking. 
Ledi Sayadaw explains that a conceited person 
wants to be in a higher position: "I'm a somebody in 
this world. I'm not a useless piece of wood." 
"Conceit" is not a good word: mana actually means 
"regarding oneself," that is, "I am such-and-such." 

With mana we are always thinking about ourselves, 
referring to an "I" by comparing with the others. We 
imagine ourselves at the highest pinnacle above the 
others with our family background, respect from 
others, and so on. Even morality can cause pride: n I 
can keep better s/Ja than the rest of the yogis." With 
learning: "I'm so learned. I know all there's to know 
about Abhidhamma, even Patttiana." 

Even if we are correct about that quality or ability, 
thinking about it shows pride. It is akusala, that is, a 
mental defilement. Even Venerable Anuruddha was 
not above it. As a putfiujjana, having attained the 
divine eye in meditation, he could see a thousand 
universes. Yet he had to consult Venerable Sariputta 
about why he could not gain enlightenment. The 
Venerable replied, "Stating that you can see a 
thousand universes shows your mana (conceit). 
Don't think about it. It blocks you from being 
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enlightened." Though it was a fact, thinking that he 
could do it was pride. 

Most people however would not see such a thought 
as conceit. But poison is still poison: no matter how 
subtle, evil can be a great hindrance at that level in 
meditation. So in the practice of meditation, be 
careful not to think, "Oh, I can sit for five hours 
straight." Don't think this way. Such self-satisfaction 
can block your progress. 

Though the Buddha sometimes says, Tm the 
Tathagata," that is not mana. The Buddha does not 
have this pride with the idea of "I am". With ordinary 
people, however, there is the idea of self-love based 
on tobha and self-concern. 

Mana has different levels and degrees. 

Everybody has it; whether that position we think we 
have is high, equal or low, it is still mana. A person 
of low caste can still think about status, except that 
he thinks he does not care. 

Even beggars have their mana 

One day a gentleman called to a beggar: "Don't beg 
anymore. Come and work in my garden. I'll pay 
you." 

The beggar replied, "Sir, I'm a beggar. I don't care 
about your salary. I can get more than what you 
pay." 
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So that is a beggar's mana. Even beggars have their 
pride. This is htna mana (lowly conceit) which is 
according to an inferior status in comparison with 
others. Seyya mana is for one who considers oneself 
at a higher rank than the others. Then a person with 
sadisa mana sees the others as his equal. 

Keeping our qualities low is also mana. You might 
say: ”Oh, I'm not educated. I can't understand 
Abhidhammaat all. It's too difficult for me to follow." 
Many do not realise this is also a kind of mana. 

So in all mana has nine aspects: with its three 
different ranks of individuals and its three different 
aspects (superiority, equality and inferiority) in 
quality. 

Can mana be wholesome? 

Though mana is considered unwholesome, it can 
sometimes lead to a good result: an akusala State 
can lead to a kusala state. So some types of pride 
should be kept. Wouldn't you agree? 

Which types should be kept? Which should not be 
kept? Take the case of a son now well-educated who 
despises his lowly-educated parents and childhood 
friends, 'They're so stupid This mana should be 
eradicated as it leads to a woeful state. 

If we are offering dana, practising ala or bhavana 


k. 
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(mental cultivation), we need to check which type it 
is. Which type is acceptable? "If he can offer dana or 
observe slta, so can I." This type is good and gives 
good result. "I alone can offer this much dana, 
unlike the rest." This type should not be kept. 

Sometimes we think, "He knows a lot of 
Abhidhamma. If I try to be like him, I'll also be just 
as good." Or "He's just like me. Yet he has 
succeeded in getting a BA in Buddhist studies. Well, 
so can I if I try." 

Such pride should be kept unlike most mana which 
should not. This type leads you to a good state, a 
higher state. For instance, the Bodhisatta was a 
very intelligent person who could have attained 
arahatta magga under the guidance of DIparikara 
Buddha. But when He received the prophecy from 
the Buddha, He considered: "I can also become the 
Buddha like Dipankara" That thought was because 
of mana. 

You can call it ambition or motivation by comparing 
yourself with others. Let's say you find out a friend 
of yours became enlightened and you tell yourself, 
"He became a Sotapanna. Why don't I by to be 
enlightened too?" 

So mana can lead to success. Sumedha's mana led 
Him to become a Buddha. This type of mana leads 
to raising oneself unlike tanha or desire with craving 
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to enjoy sensual pleasures. 

In the Dhamma whatever leads to good result is 
okay. Whatever that doesn't is not okay. 

Can Arahants have ignorance? 

A goldsmith's son was ordained under Venerable 
Sariputta. As preceptor, Sariputta instructed him in 
meditation. As he thought the young monk had too 
much attachment (love and hate very strong), he 
taught asubha meditation to lessen it: to consider 
the body organs as impure, hair and body hair as 
ugly, and so on. 

The young monk, respectful of Sariputta, obeyed 
and worked hard. But he could not even attain 
concentration. His mind could not be directed to 
impurities, and kept wandering about. Venerable 
Sariputta gave him more and more instructions. 
After four months, he then considered, "This young 
monk's very good and works hard. Yet he still hasn't 
succeeded." 

Venerable Sariputta then sent him to the Buddha 
who considered all the aspects of this young monk. 
For the meditation master, biodata is very important, 
that is, biodata of previous lives! 

The Buddha saw that he had been a goldsmith in his 
past lives. That was why he always considered 
beautiful things. Impure objects were not suitable 
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as he did not like dirty and ugly things — these 
being against his nature. 

The Buddha then created a beautiful lotus and 
handed it to the young monk, "Go to a quiet place. 
Place it in front of you. Then look at it — at the red 
colour." This is a kasina device, a device of jhana. 

The monk was very happy looking at it, interested in 
the beauty of the flower. He immediately established 
concentration whilst looking. His mind was no 
longer restless: it quietened and focused on his 
object. Attaining jhana his mind remained in 
absorption for a long period. 

The Buddha considered the monk from His place 
and saw that he had attained jhana. "Can he by 
himself find the way to vipassana!” Then He knew 
that it was impossible for the monk to switch to 
vipassana on his own. So the Buddha created a 
lotus that wilted for the monk. 

Withdrawing from jhana, the young monk saw that 
the flower had wilted and become brown. The idea 
of impermanence entered his head. 

"Oh, the very beautiful lotus has now become ugly. 
All conditioned things are subject to impermanence. 
So nothing's permanent." He was on his way to 
vipassana. Then knowledge increased more and 
more till he became an Arahant. 
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Venerable Sariputta did not know the way because 
his knowledge was not up to the Buddha's standard. 
This knowledge of knowing yogis' nature and inner 
temperament is only peculiar to the Buddha, not 
even His Chief Disciple. We can say it is a kind of 
"wrong" doing. However it is not akusa/a. It is just 
that Sariputta was not perfect in his knowledge or 
correct in his work. 

Some people would think that he had ignorance 
since the Venerable did not know what kind of 
meditation would be suitable. 

Indeed, some Mahayanist sects in India of earlier 
days maintained that Arahants still had moha. 
According to them, the Arahants had not totally 
eradicated ignorance {avijja) because they still had 
to ask questions. Actually Arahants have eradicated 
all defilements. For instance, they would ask 
people they met, "What's your name?" or if they did 
not know the way to go somewhere, "How to get 
there?" In that case we could also say the same 
thing of the Buddha. Sometimes when monks came 
to see Him, He would ask, "Where did you come 
from?" Or He would ask a person he met, "What's 
your name?" 

The Buddha's omniscience: not 24 hours 

If we close our eyes, we cannot see. If we do not 
use our eyes, can we see? The Buddha's 
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omniscience is like that. If He did not use it, He 
could not "see" for example, while asleep. He never 
claimed that it was present all the time. He rejected 
this idea of being omnipresent. When He did not use 
His sabbannutanana, He would have to ask 
questions. 

If we have a knife and we set it aside, it cannot work. 
Only when we use it can it cut. Now you are 
attending class; you are not concentrating on a 
meditation object. It is not the same object. It is the 
same with the Buddha's sabbannutanana. 

r 

Whenever He wished to know something, there 
would be no hindrances. His omniscience could 
penetrate anywhere, wherever He directed it. And 
He would know completely and perfectly, unlike us 
with our very little knowledge. 

On the other hand, the six religious 
teacher-contemporaries of the Buddha claimed to 
be omnipresent. While awake or asleep, walking, 
and so on, their omniscience was on 24 hours like a 
light. In some suttas of Majjhima Nikaya, the 
Buddha rejected their claim. If so why were they 
frightened of the fierce dogs they encountered? 
Why did they have to ask the way to go somewhere? 
Why do they need to ask the names of people they 
met? 

Avijja should be defined. If we do not know a 
person's name, the species of a tree, or the way to 
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go somewhere, is that avijjat By definition there are 
the eight fields of ignorance: the five aggregates 
concerning the past, the future, both the past and 
future, causality and the Four Noble Truths. Other 
kinds of ignorance are not considered as avijja. 

Even some Arahants do not remember their past 
lives. However they are not confused or have doubts 
about them. That is to say there is no avijja about 
their past lives. Yet they have no recall. Even 
Venerable Sariputta only knew up to a limited 
number of lives, remaining "ignorant" about his 
earlier ones. Non -ariyas, even non-Buddhists too 
can remember their past lives. But they are unlike 
the Arahants who know for sure about their past 
lives whether with inferential knowledge or with 
memory. 

Though Arahants may be ignorant of their past lives, 
people's names and so on, they have realised the 
eight fields and Nibbana. 

Not ail-perfect like the Buddha 

While we cannot say that arahants like Venerable 
Sariputta have moha, nonetheless they can still 
make mistakes as their knowledge is not as perfect 
as the Buddha's. Students' knowledge cannot equal 
their professor's. But if He were to explain, they 
would understand, though the level of 
understanding is different from their teacher's. It 
cannot be on the same level. Though light is just 
light, light from a 5-, 20- or 100-watt bulb 
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respectively cannot be the same. 

To get somewhere, if we know how to drive, it can 
be done. We need not know the mechanics of how 
the car works. To reach Nibbana we must know how 
to do it, like driving a car. It is unnecessary to know 
everything else. Arahants are like the drivers who 
only know how to drive, and not know everything 
else. How to drive is knowing the Four Noble Truths, 
and so on. 

You see, in a university people have different 
subjects like mathematics, psychology, philosophy, 
medical science and so on. They know their own 
field, not the others. Can we say, "If they don't know 
everything — all the fields — then they're not 
educated.'? They know only their own subject, not 
the others. Only the Buddha can realise all of the 
Dhamma. 

Even terrorists can be 3- rooted ( tihetuk a* 4 ) 

Knowledge makes you different at birth — not a MA 
or PhD but a wisdom root. 

Our life starts with a wholesome resultant 
consciousness (called mahavipaka citta) at the birth 


34 Of the 8 types of fcusala rebirth consciousness: 4 are complete with 
the 3 roots of abbha-adosa-amoha. The other 4 have only 2 roots of 
alobha and adosa, without the wisdom root that can bring about 
enlightenment and JhSna attainments. 
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moment. This birth-relinking mind links our previous 
life to the present one. Death immediately leads to 
birth through this kusala mind. Only humans and 
deities are born with this resultant dtta— the result 
of good kamma from a past life. 

This wholesome mind comes complete with the 
three good roots of alobha-adosa-amoha. The 
difference between it and a two-rooted 
birth-relinking mind is the wisdom or knowledge 
mental factor {panna cetasika). The one with 
knowledge makes understanding easier. If this 
wisdom factor is missing, then the intellect is slow 
and dull. It is like growing two strains of mango in 
the same conditions. The lesser type has more 
difficulty in developing. 

You can see the difference in a class. When the 
teacher explains something: some understand very 
fast, a few cannot understand at all. Even 
practitioners of the Dhamma are of four types. 

* Quickly understands: in one sitting, while listening, 
contemplating and applying the Dhamma all at one 
go, a person can be enlightened. Such was Visakha 
at seven years of age. Though young in years, her 
knowledge was not young. Others like Sariputta and 
Moggallana also realised the Dhamma just through 
talk. This is ugghatitannu. 

* Needs great explanation or vipandtanhd. one who 
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knows through explanation of the Dhamma because 
of his lower qualification. 

* Needs long practice daily in addition or neyya 
(carry on). One must carry on, waiting for the 
mature stage, that is, great explanations are not 
enough. One must carry on day by day in practice 
too. It can take a week or 30 years. This was the 
case of a thera who always cried after each vassa 
for 30 years because he could not attain Arahatta 
magga. 

* Cannot understand even the words or 
padaparama. 

The Buddha said the fourth type cannot attain 
Nibbana in this life but has a chance in the next life. 

How to tell among ourselves whether we are two- or 
three-rooted? The Buddha said that if you can 
distinguish others' talk whether it is good or evil, 
then you are tihetuka. If you cannot tell the 
difference, then you are not. 

A two-rooted person can still be a 
cufa-sotapanna 

Though one without the wisdom root finds it difficult, 
knowledge of lower and mid-level can be attained if 
he works hard at it. He could even become 
cufa-sotapanna if he tries hard ... though 

35 A cGja-sotSpanna is one with analytical knowledge of 
mind-and-matter and knowledge of causality. With two such levels of 
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admittedly it is not easy. 

A three-rooted person can still go wrong 

Even though those with high attainments are 
three-rooted, there are others who hold wrong view 
— and still have three roots. One such person is 
Prince Ajatasattu. Despite his three roots he could 
still kill his father. For that he could not be 
enlightened though he had the potential in that very 
life. 

Even believers of other religions — even terrorists 
—can have full three roots. Famous scientists and 
inventors can also be with the wisdom root. But as 
they all do not practise the Dhamma, they are far 
from the right path. 

Present conditions just as important 

Many people in Myanmar point to pararm or 
perfections and past kamma to explain their lot in 
life. However, they cannot say that all is due to past 
kamma. That would be wrong view 36 . Many present 
conditions and circumstances — not just the past 
alone — together produce their result. 

Depending on present conditions, anyone with 

knowledge through learning, he can be called so if he applies what he 
has leamt to practice. This is because he has no doubt about the 
Buddha-Dhamma, mind-and-matter, and causality. He has faith with 
knowledge about the Triple Gems, and observes the five precepts 
faithfully. 

36 Pubbekata hetu difthi. 
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tihetuka who practises meditation can attain 
enlightenment. If lazy then he will not That is the 
problem. Lots have knowledge but they are not 
willing to practise and make no effort. This is the 
type these days: many are intelligent with a good 
situation in life. But they only want to enjoy life and 
sensual pleasures. In Myanmar some children are 
not even interested in school or learning though 
they have the brains and good conditions. It is like 
keeping good seeds in a bottle; they eventually dry 
up. 

There is no difference between an Atahanfs three 
roots and those of an ordinary person. But the 
present cittas are different though. Initially both 
were of the same quality. It is like two boys of the 
same level of intelligence. One gets to university 
and graduates; the other did not go to school. 

Having the right "root" is nothing if you do nothing 
about it with the present conditions. 

Nothing is lost in trying 

Many people just study without applying to 
themselves. Application is more important and 
useful. When I explain Dhamma you pay attention 
and then apply what you have learnt. Listening to 
Dhamma is also practice. Many became enlightened 
at the end of the Buddha's talk, though that also 
depends on their level of knowledge. 
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If you practise seriously, you may attain 
enlightenment in this life if your saddha, viriya, sab 
and panna become mature. If not, then in the next 
life surely. Look at Visakha who became a 
Sotapanna at seven years of age, because of her 
former life's practice. Knowledge and practice are 
never lost from life to life. 

You may think that you are what you are in life 
because of past kamma. But effort and hard work 
matter a lot regardless of whether you are a two- or 
three-rooted person. As a young child you went to 
school. Now you are no longer schooling, but all you 
learnt has accumulated in you. Whenever you want 
to know, what you leamt will come again. 

Today's practice is for tomorrow. Tomorrow's 
practice is for next year. It is like climbing a 
mountain: first is the first step, the second step 
brings you nearer than the first, and so on. If 
nobody tries, no one will arrive at the summit. If you 
do not practise, you will never get to Nibbana. 

Don't say," I've no paramis." Don't wait for paramis. 
Pointing to it is an excuse for laziness. You have to 
work hard to learn and to increase knowledge. You 
have to apply what has been learnt and to practise. 
The effect will come by itself. The only essential is to 
work hard first. 


Sidhu ! Sadhu ! Sadhu ! 
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REALISING NIBBANA 

All Buddhists know that Nibbana is their goal. 
Although some know what the word means, many 
more do not. The majority of people just know how 
to repeat after the monk, "Idarh me punnam, 
Nibbanassa paccayo Aofr/'when they do merit. They 
have been taught by tradition to wish for Nibbana. 

Nibbana only when tanha ceases 

What is Nibbana? Some people know roughly that it 
is freedom from aging, suffering and death. On the 
other hand this may lead many among them to think 
that in Nibbana they will remain forever without 
having to grow old, to suffer or die. 

All living beings cherish their lives. We crave for 
existence. With this craving or bhavatanha, we 

would like to live forever. So our tanha is 

* 

bhava-tanha and sassata-ditthi or eternity-belief 
combined. As long as it is present^ we take delight in 
our existence wherever or in whatever form we may 
take rebirth. Whether as a person or an animal we 

are satisfied with our life. Without bhava-tanha 

» 

there can be no liking. It is only in the extreme 
case of suffering ( dukkha ) that it is otherwise. 

Look at chickens and birds. Even those confined in 
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cages are able to enjoy life and be happy. They peck, 
cheep and cackle, teasing and playing with one 
another. Just being alive is pleasurable 37 on account 
of joy and happiness (/?/&' and sukha). In this way 
we are satisfied to remain in continual existence. So 
for those of us with bhavatanha, the very idea of 
Nibbana is frightful: bhava nirodho nibbanam, that 
is, in Nibbana is life's cessation. Why is this so? 
Since we enjoy life so much, we would probably 
wonder with the ending of existence where would 
we end up? Thinking this way we become alarmed. 

In contrast to bhavatanha is vibhava tanha . 36 There 
are some people who prefer non-existence. 
However it is not that they want to be finished with 
life by the practice of the Dhamma. It is just that as 
they loathe their present life — having to face a lot 
of problems and suffering — they do not want to 
face the next one. Then some of these people think 
that life will end with death anyway. It is a strange 
form of tanha linked with uccheda’dittthi or 

f * * t 

annihilation-view. So liking to be without existence 
is also called tanha. 

Liking for non-being is still tanha. it does not regard 
Nibbana at all because there is clinging to this state 
of non-attachment to living. Therefore these 
people's attachment is still called vibhava-tanh§ as 
they crave for life's extinction. As long as 

37 Bhavasukha. 

38 Vibhava = vi [without] + bhava [existence]. 
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bhava-tanha or vibhava-tanha is present, Nibbana 
cannot be realised. 

Kama-tanha or sensuous-craving comes about 
simply once there is human life. Because of features 
like the eyes, ears, nose, tongue and body, through 
them respectively visible form, sound, smell, taste 
and touch will appear. Then liking arises for these 
objects: this is kama-tanha. This clinging to sense 
objects has such great power that it acts as the 
guiding force of life. For this reason the Buddha 
pointed to tanhat role in the Noble Truth of the 
origin of suffering 39 . In various suttas, this dhamma 
is said to bring about bhavanetti (leading to 
existence). 

The term "Nibbanaf' has a negative sense. The word 
can be split into two parts with different meanings: 
"/7/>" and "vana." "N/Y' is "to be free from"; while 

" vand' means the attachment of tanha. Thus 

* 

Nibbana is only realised when there is freedom from 
tartha. So long as there is something to be clung to, 
no matter what kind of attachment, then Nibbana 
cannot be reached. Hence it is named nirvana — 
vana sahkhataya tanhaya— it is where there can be 
no attachment. 

So first of all we should note that only when 
attachment has been removed can Nibbana be 


39 


Dukkha samudayo ariya saccam. 
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realised. Some people may say, "I'm not attached to 
anyone, not even my children. Not my property and 
wealth either: all have been given up." That is what 
some may claim. 

Attachment to something (or someone) is always 
followed by something else, one after another. It is 
not possible to be free of attachment. Being 
childless, you can have no fetters to either a son or 
daughter. Nonetheless, you still have fetters to other 
objects. If it is not this one, then it is something else. 
For someone with tanha it is impossible not to be 
attached. At the very least, the person you still ding 
to is only yourself. 

Who are people most attached to? It is to 
themselves 40 . FOr this reason, the Buddha said, 
"The attachment one has for oneself cannot be 
matched by any other." The most beloved in the 
world is oneself. It is through one's self-love that 
one loves one's children and property. You may think 
it is love for another. It isn't so. It is love for one's 
sake. You are happy with your children and your 
property. You like that sense of happiness. To whom 
does it belong? It is yours only; it is not the others' 
happiness. 

You would not tolerate anyone spoiling that 
happiness: even your son or daughter - your 


40 


Atta samam pemam natthl. 
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so-called loved one - you would publicly disinherit. 
The reason is that you value your own happiness 
more. You can have no more affection for whoever 
threatens that happiness. Really if you were to look 
carefully at the fundamental level, you would find 
that people love themselves most. 

Only on becoming a Sotapanna are you able to 
struggle free of this attachment. Yet Sotapannas&W 
have attachment, although it is not enough to drag 
them to apaya or woeful states. Whether it is 
attachment to things or to a person, they can no 
longer commit the kind of akusala or 
unwholesomeness that leads to a bad rebirth, as its 
force has being reduced. 

On becoming a Sakadagami, your attachment is 
further lessened. What is the difference between a 
Sotapanna and a Sakadagami? Attachment arises in 
a Sakadagami once out of 10 likely occasions: for 
every nine occurrences of attachment that arise in a 
Sotapanna, the Sakadagami experiences it only 
once or twice. The incidence of attachment not only 
becomes less, so is its force. The Sakadagami's 
tahha has so much decreased that it is almost 
non-existent. There is still a little left in the 
Sotapanna. Even if pariyutthana kiiesas or 
transgressive defilements occur, they are weak. 
That is the difference. 

When you become an Anagami, kamaraga or 
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sensuous-desire and byapada or ill-will no longer 
occur in you. As there is no more desire for sensual 
objects, what can you be attached to? Your jhanic 
attainments and realisation of the Dhamma are your 
new attachment. Though you are free of the tower 
or sensuous plane of men and deities, you are now 
interested in the Brahma realm. This is still a sort of 
bhavaraga or craving for existence, whether it is 
ruparaga or material realm or aruparaga or 
immaterial realm. 

Finally it reaches a point where there is no sense 
desire or craving for any object, not even to life. 
Then what can you still be attached to? There is still 
the Dhamma that you yourself have realised. 
Dhammaraga or Dhammanandi\$ what it is called. 

As long as there is Dhammaraga, you are attached 
to your vipassana insight 41 . As long as there is 
delight and satisfaction, Arahatta magga (path) and 
phala (fruition) will not be realised. You stop at 
Anagam/~\eve\ and will not reach Arahantship. 

When all attachment even for the Dhamma has 
been abandoned, you are then completely released. 
At the time, freedom from attachment means 
liberation from life. Where there is attachment, 
there is still life. This is how it should be seen: 
Nibbana is total liberation from attachment. 


41 


Teneva Dhamma ragena, tayeva Dhamma nandiya 
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Then in various suttas, the Buddha stated, " Nibbana 
is the noblest [state] 42 ." That is to say, it is the 
highest goal. Then again the Buddha said, 
"Nibbanam paramarh sukham. Nibbana is the best 
of all kinds of happiness." 

People are usually fond of happiness. If so how do 
we imagine Nibbanic bliss to be like? When the eye 
sees a pleasant object, there is a happy feeling. 
Similarly when the ear hears a sound; when the 
nose smells an odour; the tongue, a taste; the body, 
a touch; and the mind, a thought; a feeling arises. 
This is followed by various thoughts which give rise 
to sukha or bodily happiness and somanassa or 
pleasurable feeling. With objects of sensual pleasure, 
the pleasure comes with attachment. 

We would probably then compare this happiness we 
experience with sense objects with the bliss of 
Nibbana. We would consider that both are similar. 
This is how people who still have tanhii-tobha would 
reflect as they recite, * Nibbana, Nibbana," on doing 
merit. 

According to Abhidhammatiha sahgaha, Nibbana 
has this quality of being above the world 43 . It means 
that although NibbSna is connected to the world, it 

42 KhanG paramarh tapotf tikkha, Nibbanam paramarh vadanti 
Buddha. 

43 NibbSnarh tokuttara sahkhatarh. 
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has passed beyond it and does not belong to it Here 
the world refers to that of ayatana (sense-bases) 
and dhatu (elements). In other words Nibbana 
exceeds the bka (mundane world), passing into the 
lokuttara (supramundane). We are freed from the 
sankharas (conditioned things) of nama-rupa (mind 
and matter) which we experience everyday. 

Nibbana realised by Four Maggas 

Through what means is Nibbana realised? It is said 
that only through the four maggas (paths) can this 
state be realised. Otherwise, ordinary eyesight and 
intellect cannot see or realise Nibbana . You need to 
know through your own experience - to perceive it 
with your own "internal" eyes. 

So only knowledge can perceive Nibbana. Nibbana 
cannot be grasped with your eyes, ears, nose, 
tongue, body or by means of the ordinary mind. 
That is why only the four maggas caw perceive it 44 , 
as it is the object 45 of magga citta (path 
consciousness) and phaia citta (fruition 
consciousness). 

I have said time and time again that without any 
object citta (consciousness) cannot arise. That is its 
nature. So what is the object of magga citta and 
phaia citta? Their object is Nibbana. That is to say, 
Nibbana is magga citta and phaia citta object If 

44 Catumagga nSnena sacchikHtabbarfi. 

45 Maggaphatana mirammana bhutarn. 



81 


there is no object that is Nibbana, then both these 
cittas cannot arise. 

What is the object of cakkhu vinnana (eye 
consciousness)? It is only on contact with a visible 
object that the citta appears. Sota vinnana (ear 
consciousness) arises only on meeting a sound; 
ghana vinnana (nose consciousness) in contact 
with smell; jivha vinnana (tongue consciousness) 
with taste; and mano vinnana (mind 
consciousness) in touch with the rest of the other 
dhamma objects. Among these internal dhammas 
Nibbana is included. Magga citta and phaia citta are 
also included among the mano vinnanas. However, 
they do not occur ordinarily. Only with intensive 
practice of vipassana, due to their power can magga 
and phaia occur. 

These cittas are not the sort of natural 
consciousness which you are bom with. Only after 
you have trained with mind-and-matter objects that 
your mind becomes clean, clear and pure. At this 
point your (knowledge) pahha (knowledge) 
becomes bright, along with saddha (faith), viriya 
(effort), satii (mindfulness) and samadti 
(concentration). These also are strengthened. 
Vipassana knowledge increases as well. At the end 
only magga citta and phaia citta arise. 

Much has been written about Nibbana. Some writers 
- without the real experience to rely on - having 


82 


read much about the subject, have combined their 
research with their own ideas to put into writing. In 
this case there is nothing much to argue about: if 
you have not realised Nibbana, what everyone says 
about it could be acceptable. Also what another 
person says can never be adequate. Only by 
experiencing for yourself the taste of Nibbana can 
you know what it is. So it is wholly a waste of time to 
argue about who is right. 

If you wish to realise what Nibbana is, then try to 
attain magga and phata. Is that right or not? If you 
make no attempt, then whatever people tell you 
could be acceptable. For instance: It is only in 
southern part of Henzada where Nibbana (a name 
of a town) can be found. Or it can be realised only 
near Bago. Until you yourself try to walk the route 
shown by the Buddha to reach Nibbana, you will 
have to continue to rely on others' words. 

Nibbanam paramam sukham. Nibbana is the best of 
all happiness. "Yes, in this Nibbanic bliss, one does 
not have to grow old, suffer or die. How fitting, how 
suitable. This way I'll always remain forever." Thus 
this wish to attain Nibbana is coupled with 
bhavatanha (craving for existence). Nibbana 
becomes merely one of Aap/ra'objects. 

Most people understand "happiness" as certainly 
what is pleasing. They think it regards their own 
happiness. Yet in Nibbana the vedana that 
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experiences a happy feeling is not there. There is no 
happy feeling to be experienced: This the Buddha 
taught in Udana and Itivutta Raff. Mahasi Sayadaw 
also wrote Nibbana patisamyutta katha (Discourse 
regarding Nibbana) based on these two texts. Then 
there is Ledi Sayadaw's About Nibbana. Previous 
Sayadaws of bygone days too wrote About Nibbana 
based on the literature. They could also have 
realised Nibbana themselves. Though more often 
than not, one would usually put on paper one's 
reflections after studying the texts. Asldng "whose 
Nibbana is correct or which Nibbana is correct?" 
would be futile. 

So that is one point to be noted. Then in examining 
die word Nibbana, you will find the essence in the 
meaning: Nibbana is the arising of the bkuttara 
(supramundane). By this, one meaning is that it is 
not a part of the ioka (world). That is another point 
to be noted. 

A further point is this: only the four maggas are able 
to realise Nibbana. It is the object of magga citta 
and phala citta 46 . Being the object of magga and 
phaia consciousness, why is Nibbana called so? 
Tanha that joins one life to the next is called " van#. 
Liberating oneself from it is thus called Nibbana* 7 . 

Where is Nibbandt 

46 MaggaphatSna mSrammana bhdtarh. 

47 Vana sankhataya tanhays nikkhanchatfa. 
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Then if so, where is Nibbana found? Not knowing 
where it is, you might be led to think that by going 
to a village south of Henzada, you will experience it 
there. To the question "Where is Nibbana!" the 
Buddha replied, "Nibbana is in one's nama-nipa 
(mind and body)." So Nibbana is related to oneself. 
This is in the Rohitassa Sutta where the Buddha said, 
"The body is about a fathom long 48 . The body - 
whether short or large -goes by its standard 
measurement of a fathom. Isn't this so? Don't 
make this a point for dispute: "You can't be a fathom, 
you're quite short!" For mice, it is a mouse's cubit; 
for elephants, it's an elephant's cubit. So one 
gauges according to one's own measure. 

People's bodies are about a fathom long. This body, 
along with the mind and perception, can be 
designated as the world 49 . It is the origin of the 
world 50 . It is said to be the cessation of the world 51 ; 
and to be a way to the cessation of the world 52 . 

In this body are found the Four Noble Truths. These 
are not to be searched from outside or in another 
body. Thus the Dhamma occurs in one's own body. 
There is a saying in Myanmar: While searching for 
the Truth, one finds it within oneself. In some 


48 Imasmim yeva byamamatte kalevare. 

49 Lokan ceva pannapemi. 

50 Loka samodayanca. 

51 Loka nitvdiftca. 

52 Loka nirodha gamini patipadaca. 
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commentaries, Nibbana is referred to in relation to 
the mind-body aggregates 53 . However, you should 
realise that Nibbana is not something that comes 
into being conditionally. In its formation, then there 
is surely its cessation. 

That Nibbana is located in the body needs some 
explanation. Let us consider the Buddha's case. At 
29 years of age the Bodhisatta renounced. At 35 
under a bodhi tree in Bodhgaya, he attained 
Arahattamagga and sabbannuta (omniscience) in 
becoming the Buddha. The Arahattamagga citta 
object was Nibbana. 

At this instant what is this Nibbana called? It is 
kilesa Nibbana where the mental defilements are 
extinguished. Together with them, the desire to 
continue in the round of rebirths was removed by 
this magga citta. Before they died out, where were 
the kiiesas (defilements) extinguished? It happened 
within the Buddha's nama-rupa - not in the big 
bodhi tree, nor somewhere else in the surroundings. 
In the text it is called kiiesa parinibbana. 

Although all the kiiesas had ceased, left behind was 
the result called upadanakkhandha (the aggregates 
produced by these defilements together with 
kamma). For this reason the Buddha's Nibbana 
under the bodhi tree is called sa-upadisesa Nibbana. 


S3 


Nibbanam pi khandha pappatta meva. 
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Here "upadi" means the result produced by kamma 
and kilesas. "Sesd' is what is still "remaining" So 
this type of enlightenment is with remainder. 

Consider: on becoming an Arahant, raga has ceased 
in that individual, as well as dosa, moha and all 
other kilesas. But the material body which is the 
consequence of kamma and vipaka is still there. 
Consciousness is still there. To experience the five 
kinds of sense-objects, aren't the eyes, ears, nose, 
tongue and body still there? Of course they are 
there. 

Since the eyes are still there, what is good or bad is 
still to be seen. Because the ears are still present, 
good as well as bad sounds are still to be heard. As 
the nose is still present, good and bad smells are to 
be detected. The tongue being there, good and bad 
tastes can still be known. The body bang present, 
touch can still be felt 

In the Buddha's nama-rupa, due to vipaka and kriya 
dftesfresultantand functional consciousness) being 
still present, sense objects are still to be 
experienced. Eye consciousness arises. So do ear 
consciousness, nose consciousness, and so on. In 
this way feeling still exists. The Buddha and 
Arahants have not become like tree trunks. What is 
good, they know as good. What is not good, they 
know as not good. It is not otherwise. It is not that 
they no longer distinguish the two. 
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The Buddha was living in Indasala cave at one 
time 54 when Pahcasikha deva (a deity) arrived there, 
holding a harp. He approached the Buddha, close 
enough for Him to hear him sing and play on the 
harp. The song was in praise of the qualities of the 
Buddha, Dhamma and the Sangha. Other songs 
were about objects of sensual desire. Nowadays 
these would be called love songs. When he had 
finished, what did the Buddha say? 

"Pahcasikha, your singing and melody harmonise 
well." 

The Buddha knew and understood enjoyment. 
However, did he say: "Hey, play on some more. Also 
record them for me on MP3 so that I can listen now 
and then" ? No, He didn't. So, there is no more 
attachment. Regarding what was pleasant, he knew 
as pleasant. That is why books and essays have 
been written about "Buddhism and beauty": that the 
Buddha acknowledged and recognised beauty. On 
die other hand other books maintained otherwise: 
that the Buddha stressed only on 
anicca-dukkha-anatta and asubha 

(impermanence-unsatisfactoriness-non-self and 
loathsomeness). A few authors are biased enough 
to insist that Buddhism is always looking to the 
negative aspects. This is not so. If there is beauty, 


54 


In Sakkapahha Sutta , 
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then it is beauty. If there is no beauty, then it is not 
beautiful. According to what is perceived, it is 
revealed. There is no deliberate intention to paint a 
bleak picture of things. In seeing impermanence in 
the human body, we then say that it is impermanent 
Seeing its unattractiveness, we say that it is 
unattractive. 

If you really think about it, the natural state of a 
person's body is not comely. Make-up and scent 
have to be applied. The body's natural odour is not 
sweet-smelling. What is non-natural has to be used 
to cover what is actual and real. Isn't that so? 
Everyday people conceal themselves this way. 
Otherwise how can tamakha 55 and cosmetics be 
sold? People also use ornaments to conceal, to 
prettify what is not beautiful. 

The Buddha Himself pointed out what was the 
original condition. For something good, He knew 
that good and pleasant sensation, which He 
expressed as good. For something unpleasant, He 
knew it to be unpleasant. But He had no tanha or 
clinging. Dosa or hatred also no longer arose. Why 
so? The Buddha thoroughly understood the 
conditions of external sense objects, unlike people 
who do not. These people deceive in applying 
make-up, artificial dyes and fragrance. This they 
think is what is real and right. 

55 Kind of tree whose bark and root are used to make a fragrant paste 
for cosmetic purposes. 
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The Buddha and the Arahants already knew 
pannnata or how to distinguish the natural and 
genuine, having understood all about external 
dhammas. Not only that, those ajjhatta or internal 
ones were already clear to them. As lobha, dosaanA 
other kilesas no longer exist, the internal has been 
cleared - the outside too. For that reason what is 
good is seen as good. What is not good is seen as 
not good. Understanding and feeling are present 
without any defilement arising with it. Just try to 
consider how peaceful and calm it must be. With 
lobha or dosa presence, there is always burning 
heat. Instead, according to what is, feeling 
experiences it simply as it is. 

At the time the Buddha was under the bodhi tree, 
when His knowledge ripened, raga, dosa and moha 
came to an end.Only when these were finished that 
Nibbana could arise as the object. His realisation 
then can be called kiiesa-nimdha or Nibbana with 
the cessation of kilesas In this sa-upadisesa 
Nibbana, the body still remains - the nama-rupa 
where die kilesas used to be. Though it can be said 
that Nibbana occurred internally 56 within the form, 
don't get the idea that Nibbana can remain 
somewhere in the belly for instance. You will take 
rather long to go looking for Nibbana there. 

56 According to Ledi Sayadaw: Nibbana is internal because of 
cessation of mental defilement; external because not included in five 
aggregates. 
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The second Nibbana 

Then after 45 years, the Buddha reached the age of 
80. At that time the remainder of what kamma and 
ki/esas had produced, that is, the nama-rupa came 
to a stop along with the cause and conditions for the 
next birth. Kamma vipakas also became extinct All 
the kamma-borrx matter ceased. Only utu 
(heat) -born matter was left. Anupadisesa Nibbana 
is what it is called. 

Sa-upadisesa Nibbana can be known within one's 
lifetime. It means that tanha which supports one's 
life has been cut off. As for anupadisesa Nibbana, it 
is said to be complete with samparayiki 1 (death). 
The vipaka-nama khandha ceases at this time along 
with kamma-bom matter. Then what is called "life" 
comes to an end: that is, kammabhava or creative 
kamma and upapatibhava or rebirth all cease in this 
Nibbana. 

So there are two kinds of Nibbana - sa-upadisesa 
and anupadisesa -given a difference in perspective 
and point of view. 

How is Nibbana Realised? 

( vlpassana insight knowledge) 

How to realise Nibbanal What is the way or method 
to be enlightened? What should be done is to 


57 


In Itivuttaka PSlj, the term is used: itarS pana samparSyikS. 
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practise samatha, then switch to vipassana. That is 
one route. It is necessary to switch to vipassana 
after practising samatha. Another route is to directly 
practise vipassana or insight meditation . 58 

In the practice of tranquility meditation, you use the 
power of samadhi (concentration) from samatha 
practice. Using this power you contemplate the 
dhammas found in jhanas attained as 
anicca-dukkha-anatta. This is vipassana. There 
comes a time when visankhara occurs (the sankhara 
objects cease). In other words, you realise 
Nibbana. At that time relevant kiiesas are removed 
by relevant maggas. 

By way of samatha 

To attain jhana, you have to train your mind with an 
object. For instance, Buddhanussati (contemplation 
on the virtues of the Buddha) or in-and out-breath 
can be used. With enough practice the mind 
becomes steady and peaceful. Samadhi has been 
achieved. There could be upacara (access) 
concentration as the mind draws near jhana. Or 
there could be absorption. After emerging from 
jhana, you contemplate on its dhammas or mental 
lectors: vitakka (initial application), vicara 

58 In Yuganaddha Sutta there are 4 routes: 

1 . .Samatha preceded by Vipassana, 

2. Vipassana preceded by Samatha , 

3. The joined practice of Samatha and Vipassand y 

4. Removing Vipassanupakkilesa. 
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(sustained application), p/fr'(joy), sukha (happiness) 
and ekaggata (one-pointed ness). 

By way of vipassana 

Their individual or natural characteristics should be 
realised. To contemplate dhammas is to try to see 
their sabhava Iakkhana (individual or natural 
characteristics). For example what is the nature of 
pathavi (earth element)? Softness, hardness, or 
solidity : 59 these show the earth element's nature. 
Tejo (heat element) is what is hot or cold while 
vayoS (wind element's) nature is to move or push. 
As for apo (water element), its nature is to bind or 
flow. On examining the sabhava lakkhanas, you will 
get to know the respective dhammas of sankharas. 
For example, when you look at the mind, you leam 
that " Vitakka brings the citta to the object. That is 
its characteristic." On the other hand vkara fixes the 
mind onto the object given its nature. These 
sabhava lakkhanas should be focused on. Only by 
doing so will the Dhamma be seen. This is finding 
out what is reality. 

In your own nama-rupa where dhammas are taking 
place, try to reflect on their cause and conditions. 
Let's say, in noting eye consciousness that arises in 
the eye-door process 60 , you realise that it is because 
of its object which meets with cakkhu pasada 
(sensitive eye) that consciousness comes to exist. 

59 Thaddha Iakkhana. 

60 Cakkhu-dvara-vkhi. 


93 


In this way you come to know the respective 
conditions. 

To make this point more obvious, take the noting of 
the out- and in-breath in anapana, using the 
vipassana method. Focus on the breath as the 
primary object. Try to observe the two processes: 
the air being inhaled and then being exhaled. Where 
do they touch? It is at the tip of the nostril when you 
inhale and similarly when you exhale. If you observe 
closely at the time of contact, you will find that the 
air is one thing, the air touching the place is another. 
Knowing that there is touching is another thing. 
How many things are there? Three things have 
happened. At the very least, there are three things 
to be distinguished which are different. 

This knowing is unlike your earlier awareness of 
breathing in the past. Then, you would say that 
breathing was in one whole "piece". Now you are 
aware of the process part by part. Even in observing 
these sankharas, you become aware of the air's 
nature - its characteristic of movement. As it 
touches the kaya pasada (sensitive body) at the tip 
of the nostril, you become aware of this movement 
which is the photthabba (tangible) object's nature 
and the "accepting" nature of the sensitive body. 
This is what you then realise: because of these two 
coming in touch, the knowing mind arises. 

When you come to see all these three factors, then 
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you realise: "Oh, vayo element is only 
vayo-photthabba object." When this air as tangible 
object comes into contact with the tip of the nostril 
which is the sensitive body {kaya pasada), the 
awareness of this touch comes into being. This 
knowing mind is the effect. The vayo-photthabba 
(air as tangible) object and kaya pasada (sensitive 
body) are the conditions. This way you come to 
know cause-and -effect. 

The air element is matter. Its contact at the tip of 
the nostril is matter. As these two join together, 
awareness which comes into being as a result is 
mind. In distinguishing the two factors, you have 
already differentiated body and mind. In the past 
what you would have said was an "I" is no longer so 
now. The air being noted, the tip of the nostril, 
together with your name made up the identity you 
called "I". Now that "I" is no longer mentioned. It is 
just a matter of sabhava lakkhanas (natural 
charateristics). You have seen your own natural 
characteristics. At this time you also see their 
respective cause and conditions. 

This explains the method of seeing in brief. What 
has been mentioned is nama-rupa pariccheda harta. 
Mind and matter: you can distinctly tell them apart. 
In what way is it called "matter"? In what way is it 
called "mind"? The air which touches your tip of the 
nostril does not know. The tip of the nostril also 
does not know that the air is touching it. Your mind 
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knows. So from here, what is not able to know is 
matter. What knows is mind. 

Having realised this knowledge of nama-rupa 
pariccheda nana and paccaya panggaha nana 
(knowledge of causation of mind and matter), your 
doubts are removed 61 . Doubts such as "Will I be?" 
or "Will I not be?" will no longer occur. Why so? 
Because of this, that comes into being. This coming 
into being you have already realised. You have 
already seen that when air touches the tip of the 
nostril, the mind which knows this contact arises. 
For this reason, there is no longer any need for 
questions like "Will I be?" or "Will I no longer be?" 
Isn't it right that awareness of touch occurs when 
air touches your nostril? Because this exists, that 
happens - that is to say, because of this condition, 
there is its effect. Realising in this way is paccaya 
pariggaha insight. 

From here you climb to a higher stage as your 
knowledge is sharpened: when you can see 
impermanence. For instance, at the instance of 
contact, there is the knowing of it. After that 
moment, the knowing disappears. Again, at the next 
instant contact arises. With it an instance of 
knowing occurs again. Having arisen, it vanishes. 
For the out-breath, once there is contact, you are 
aware of it. Then that awareness ceases. For the 


61 


Kahkhavitarana visuddhL 
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in-breath, once it touches the tip of the nostril, you 
know it. Then it ceases. You realise that in pairs - 
the contact and the awareness - they arise and 
vanish. With this realisation you see the 
impermanent nature ( anicca ). As knowledge 
together with power of concentration and sati 
(mindfulness) continue to work, udayabbaya nana 
(insight of rise and fall) will occur. You will also come 
to see other sankharas in this way. 

You continue to note arising and failing till a point 
when you find that you cannot see the arising 
anymore. You come to see only bhahga (knowledge 
of dissolution). You wonder why, seeing this 
phenomenon as fearful: without a break and at a 
rush, these sankharas keep on vanishing. The 
consciousness with these sankharas as object also 
disappear too. It is the vipassana mind that sees 
the object and the consciousness that takes the 
object passing away in pair. Thus you become 
frightened, you want to be rid of these phenomena. 

You start to search for way to be free of them. While 
looking for an exit, you realise, "Oh, previously I was 
so fond of these sankharas.” 

By surpassing the "love and hate" and likes and 
dislikes of sankhSras, a knowledge called 
sarikharupekkha (knowledge of equanimity towards 
conditioned things) is finally attained which enables 
you to wholly contemplate your sabhavas (natural 
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characteristics). At its matured stage, you are no 
longer frightened or angered about anything. You 
no longer think something can be delightful and 
pleasing. In seeing somebody's nature as such and 
such, you also accept it as such. As this insight stage 
matures, you can see the appearing-disappearing of 
sankhara objects with ease and with little effort. 
There comes a time when your knowledge becomes 
very matured till a point where there is cessation in 
sankharas, this cessation is asankhata (the 
unconditioned) - that is Nibbana. 

What has happened is that it is at the last instant of 
sankharupekkha i nsight becoming fully ripened: this 
is the last vipassana knowledge. What comes next is 
the preliminary ( parikamma ) consciousness which 
prepares for the arising of magga dtta and which 
sets tilings in order. Only then access ( upacara ) 
mind occurs which brings magga dtta in proximity. 
Afterwards anubma arises which is knowledge of 
conformity. 

These three types of knowledge still have sankhara 
objects or nimittas (signs of sankhara i.e. 
anicca-dukkha-anatta) 

f 

Then gotrabhu (change of lineage) mind arises 
which cuts your worldly person's lineage, replacing 
it with an ariya's (enlightened being's) lineage. At 
this moment the sankhara object is released. With 
its disappearance, another object, Nibbana, comes 
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to be seen. Gotrabhu takes Nibbana as its object . 62 
This actual seeing of Nibbana is with magga citta. 
It is as though you have crossed to the other bank 
of a river. As magga consciousness appears, it takes 
Nibbana as its object. 

Visuddhimagga gives an example of a stream to 
show what happens. A person on one side of it 
wants to jump over to the other side. On his side is a 
tree. He ties a rope to a branch. Then hanging on to 
the rope as a support, he swings himself across to 
the other bank. Once he crosses over the stream, 
does he still hold on to the rope? If he keeps holding 
on, he will be swung back to his side of the stream. 

By letting go of the rope, in the same way the mind 
does not cling to the sankhara objects any longer 
and let go. It holds on to a mr\-sankhara object, 
which can only be Nibbana. If the mind continues to 
hold on the sankhara object, then it will be as usual 
that way. It is like the person who continues to 
remain on this side of the stream. The sankhara 
object has to be given up. This is because when the 
object comes to an end, a sankhara- free object - 
that is, an object in which sankhams have been 
extinguished - is sighted as Sotapattimagga citta 
arises. At the same time all vidkiccha (doubts) and 


62 Gotrabhu acts as avjjana or mind is attending to 
Nibbana. It has no dassana or seeing, thus it does not 
eradicate kilesa. 
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ditthi (wrong view) are got rid of. The remaining 
kilesas become weakened. 

If vipassana knowledge increases, it can reach a 
stage when Sakadagami magga arises. This practice 
is much like a course of physical or mental training: 
each stage brings about an improvement in quality. 
Again by further practice knowledge continues to 
increase, until a point when Anagami magga 
appears. This is when kamaraga (sensual desire) 
and byapada (hatred) are removed. Then if you 
strive on, there will be for the fourth time when 
vipassana insight escalates to its highest level. This 
is when Arahattamagga consciousness comes in 
sight. All kilesas are extinguished then. What this 
means is that within the four maggas, the kilesas 
are progressively removed. 

As soon as the person lands on the other side of the 
stream, will he come to a standstill immediately? 
Having leaped from the other bank, he would surely 
stagger on reaching the ground. Keeping his 
balance: this stands for phata citta (fruition 
consciousness) emerging. In this way Nibbana 
establishes itself when he has crossed over the 
stream. 

Then would he ask, "How did I cross over?" Would 
he not know? This is like a newly enlightened 
Sotapanna asking: "How did I reach this side?" Of 
course he knows. Having crossed over means that 
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he knows. Similarly for the other higher ariyas 
(enlightened beings), on their own they know for 
themselves. 

So this is how Nibbana is to be realised as written in 
the text, according to the Buddha in His discourses. 
This is also said by individuals who have done so 
and reached their destination. 

To find out, you have to follow the way that I have 
spoken about and practise by yourself. 

Being liberated 

The Buddha taught the way 63 : alter jhana has been 
attained, to cross over to vipassana. Striving in the 
practice of samatha, one attains first jhana. Having 
emerged from the jhana, one contemplates on its 
constituents or jhanic factors like vitakka (initial 
application), vicara (sustained application) and so 
on as ankxa-dukkha-anatta. Doing so, one sees 
their impermanent, unsatisfactory and 
non-self-nature. In the end gaining a powerful 
momentum, one gains the perpetual peace of 
Nibbana. At this instant the characteristic of 
impermanence is no longer seen, having been given 
up. It is as though one lets go of the cord which one 
has been holding on to up till now. 

In the same way the sankhara object has been 


63 


In Ahguttam Pa//. 
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released. Seeing its characteristics of 
anicca-dukkha-anatta has been given up, only then 
can Nibbana as object be sighted. This is how 
Nibbana is to be realised. There is no other way it 
can be done: only with magga and phala knowledge. 
If you wish ardently to find Nibbanic bliss, this is the 
way to follow. 

In Arahatta magga and phala, all kilesas along with 
their attendant worries and anxieties are no more. 
As mental defilements are gone, there is no more 
cause of worry. Hie inside has been cleared up. 
Outside phenomena are seen clearly and 
dispassionately. Because the inside has been 
cleaned up, the heat of lobha-dosa-moha 
(greed-hatred-delusion) no longer occurs. It is 
perpetual peace and calm. In any chance meeting 
with the lokadhammas conditions), there is 

no more fright and fear. 

Phuttassa tokadhammehi, 

Cittarh yassa na kampad." 

Internally the mind has no agitation any more. For 
what reason does a mind shake? It is due to bbha, 
dosa and moha. 

Asokam virajarh khemarh, 

Etarii mangala-muttamaifi. 

With their absence, there is asoka (sorrowless). 
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Worry and anxiety no longer exist. " Virajd 1 or 
mental taints are gone. The mind is truly secured at 
peace, khema. What the last line means to say is 
that only this is a real blessing indeed. Then, comes 
the last blessing: 

Nibbana-sacchikiriya ca, 

Etarh marigala-muttamarh. 

It is realisation of Nibbana. By doing so, the heat of 
kilesas will be cooled so that the person is always 
tranquil in peace and happiness. This is unlike the 
kind of happiness obtained in enjoying objects of 
sensual pleasure. This kind of happiness contains no 
sensuality. So when anupadisesa Nibbana occurs as 
mentioned earlier, the mind-body aggregates no 
longer exist, all being extinguished. In NibbanicWss, 
because feeling is no longer present, that itself is 
happiness. 

On one occasion Venerable Sariputta said in a 
discourse, "Monks of mine, Nibbana is great 
happiness, Nibbana is great happiness." 

At that time, Venerable Udayi$a\d, "Venerable Sir, in 
Nibbana there is no vedana (feeling), isn't it so? 
How is there happiness then?" He only knew that 
the experience of happiness associated with vedana 
(feeling) which he felt. 

So Venerable Sariputta replied," Indeed, being 
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without vedana is happiness itself." Happiness is 
really to be without vedana. 

Because of this, all of you listeners - who cherish 
the Dhamma and have now an idea about Nibbands 
attributes - should acquire anubodha (knowledge 
from the text). Then you should try to go on to 
acquire pativedha (penetrative insight based on 
your own practice). May each one of you strive to do 
so. 


Sadhu ! Sadhu / Sadhu ! 
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SALLEKHA SUTTA 

How to eradicate one's bad manners? 
Introduction 

This sutta named Sattekha is profound like an 
ocean. In this sutta 44 points are explained in 5 
sections. 

Thus I have heard. Once upon a time the Buddha 
dwelt at Jetavana near Savatthl. Then Venerable 
Maha Cunda withdrew from his meditation and 
went to the Buddha. Paying homage to the Buddha 
he asked this question: 

"Venerable Sir, there arise the various views relating 
to Atta (self) and Loka (world). Could those views 
be eradicated just at the beginning of 
contemplation?" 

The Buddha answered: 

"There arise, remain and active are the various 
views relating to Atta (self) and Loka (world) 
towards the five aggregates. By seeing things as 
they really are those five aggregates as 'this is not 
mine, this is I am not, this is not my soul', and the 
various views could be eradicated." 


105 


Living with Happiness 

The Buddha continued the expounding of Dhamma: 
"Cunda, in this teaching a Bhikkhu attains the first 
Jhana with thought ? 4 and consideration 65 , and joy 
and happiness born of seclusion 66 having 
abandoned sensual pleasure and unwholesome 
states. It is possible that he might think thus: 'I live 
in a life with self-effacing bad manners/ Actually it is 
not self-effacing bad manners in this teaching. It is 
only a way of life with happiness. 

Cunda, in this teaching a Bhikkhu attains the second 
JhSna with inner purification 67 and developed 
concentration, and joy and happiness bom of 
concentration 68 due to disassociation from thought 
and consideration owing to having removed them. 
It is possible that he might think thus: 'I live in a life 
with self-effacing bad manners/ Actually it is not 
self-effacing bad manners in this teaching. It is only 
a way of life with happiness. 

Then Cunda, in this teaching a Bhikkhu attains the 
third Jhana and dwells in equanimity 69 due to 

64 Leading or directing the mind onto the object. 

65 Sustaining the mind onto the object. 

66 In the first Jhana attainment joy and happiness bom of seclusion. 

67 Inner purification refers to faith which makes the mind pure. 

68 In the second Jhana joy and happiness bom of concentration, 
therefore the concentration is stronger than the first Jhana s bom of 
seclusion. 

69 Before the third Jhana attainment, the bhikkhu increases his 
concentration by fmding fault in joy (pftl ) , but has neutral feeling 
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detachment from joy but neutral feeling towards 
happiness. He enjoys with mindfulness, full 
awareness and comprehension. Owing to that Jhana, 
noble persons praise that "he is so quiet, so mindful, 
so happy". He attains such third Jhana. It is possible 
that he might think thus: 'I live in a life with 
self-effacing bad manners/ Actually it is not 
self-effacing bad manners in this teaching. It is only 
a way of life with happiness. 

Then Cunda, in this teaching a Bhikkhu attains the 
fourth Jhana with the feeling of neither pain nor 
pleasure, and mindfulness purified by equanimity 
having removed pleasure and pain, with ceased 
happiness and unhappiness at the earlier stages 70 . 
It is possible that he might think thus: 'I live in a life 
with self-effacing bad manners/ Actually it is not 
self-effacing bad manners in this teaching. It is only 
a way of life with happiness." 


towards sukha or happiness (which has no excitement). Which 
states control excitement? They are mindfulness and knowledge 
in equanimity attainment. 

70 The Commentaries explain that: bodily pain (dukkha) is 
removed at the access/neighbourhood moment before first Jhana 
attainment; displeasure (domanassa) is removed at the 
access/neighbourhood moment before second Jhana attainment; joy 
(piti) is removed at the access/neighbourhood moment before third 
Jhana attainment; pleasure (somanassa) and bodily and mental 
happiness (sukha) are removed at the access/neighbourhood 
moment before fourth Jhana attainment. 
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Living with Peace 

A Bhikkhu'vn this teaching by having passed over the 
entire Rupa Jhana (material absorptions) perception 
ceased the perception of sensory impact 71 and paid 
no attention to the remaining diversity objects 72 
attains the Jhana of kkasanahcayatana by 
meditating thus "the space is infinite". It is possible 
that he might think thus: 'I live in a life with 
self-effacing bad manners.' Actually it is not 
self-effacing bad manners in this teaching. It is only 
a way of life in peace. 

A Bhikkhu in this teaching, having passed over the 
entire Jhana of Akasanahcayatana, attains the 
Jhana of Vihnanahcayatana meditating thus "this 
consciousness is infinite" 73 . It is possible that he 
might think thus: 'I live in a life with self-effacing 
bad manners/ Actually it is not self-effacing bad 
manners in this teaching. It is only a way of life in 


71 Sensory impact is due to the meeting of sensitivity base and 
object, e.g. eye base with visible object, eye consciousness arises. 
Here there is no more eye, ear, nose, tongue and body 
consciousness. In Arupa (immaterial) Jhana attainment, the bhikkhu 
sees nothing, hears nothing, ...etc. 

72 In Jhana attainment, he notices nothing other than attainment 
consciousness, (no unwholesome, wholesome, resultant, functional 
consciousness in sense sphere and Rupa (material) Jhana sphere). 

73 The object of second Arupa Jhana is the first Arupa Jhana 
consciousness. In the first Arupa Jhana the object is infinite space, 
and the subject is awareness of infinite space. In the second Arupa 
Jhana , the subject of Arupa Jhana is ‘shift* to be the object of the 
second Arupa Jhana. 
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peace. 

A Bhikkhu in this teaching, having passed over the 
entire Jhana of Vinnanancayatana attains the Jhana 
of Akincannayatana meditating thus "this 
consciousness remains nothingness 74 It is 
possible that he might think thus: 'I live in a life with 
self-effacing bad manners/ Actually it is not 

self-effacing bad manners in this teaching. It is only 
a way of life in peace. 

A Bhikkhu in this teaching, having passed over the 
entire Jhana of Akincannayatana attains the Jhana 
of Nevasahha-nasahhayatana meditating thus 
"neither perception nor non-perception /' It is 
possible that he might think thus: 'I live in a life with 
self-effacing bad manners/ Actually it is not 

self-effacing bad manners in this teaching. It is only 
a way of life in peace." 

I. Way of self-effacing 

"Cunda you should do the practice of self-effacing 
bad manners: 

1. The others may be cruel but we must not be 
cruel. 

2. The others may deprive one of his life but we 
must not deprive one of his life. 


74 The object of third Arupa Jhana has “non-existence of the first 
Arupa Jhana consciousness {vinnaUa)” as its object. 
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3. The others may deprive one of his properties 
but we must not deprive one of his properties. 

4. The others may not live a life of celibacy but we 
must live a life of celibacy. 

5. The others may tell lies but we must not tell lies. 

6. The others may speak maliciously but we must 
not speak maliciously. 

7. The others may speak harshly but we must not 
speak harshly. 

8. The others may have destructive talk but we 
must not have destructive talk. 

9. The others may be having a desire for making 
the properties belonging to others be their own 
but we must not have desire for making 
properties belonging to others be our own. 

10. The others may take delight in someone's 
suffering but we must not take delight in 
someone's suffering. 

11. The others may have wrong views but we must 
have right views. 

12. The others may have wrong thoughts but we 
must have right thoughts. 

13. The others may have wrong speech but we 
must have right speech. 

14. The others may have wrong actions but we 
must have right actions. 

15. The others may have wrong livelihood but we 
must have right livelihood. 

16. The others may have wrong effort but we must 
have right effort. 

17. The others may have wrong mindfulness but we 
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must have right mindfulness. 

18. The others may have wrong concentration but 
we must have right concentration. 

19. The others may have evil knowledge but we 
must have good knowledge. 

20. The others may have wrong liberation but we 
must have right liberation. 

21. The others may have the influence of sloth and 
torpor but we must not have sloth and torpor at 
all. 

22. The others may have mental restlessness but 
we must not have mental restlessness. 

23. The others may dither over the truth but we 
must pass over the dither. 

24. The others may be angry but we must not be 
angry. 

25. The others may want to take revenge but we 
must not take revenge. 

26. The others may be ungrateful but we must be 
grateful. 

27. The others may have egoism 75 but we must not 
have egoism. 

28. The others may have jealousy but we must not 
have jealousy. 

29. The others may have stinginess 76 but we must 
not have stinginess. 

30. The others may be fraudulent 77 but we must 
not be fraudulent. 

7s thinking they have equal knowledge, traits. ..etc 

74 followed by anger 

77 showing a quality which they do not have 
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31. The others may be deceitful 78 but we must not 
deceitful. 

32. The others may have mental hardness 79 but 
we must not have mental hardness. 

33. The others may be arrogant but we must not be 
arrogant. 

34. The others may be difficult to advice but we 
must be easy to receive advice. 

35. The others may have bad friends but we must 
have good friends, 

36. The others may be negligent but we must be 
diligent. 

37. The others may be faithless but we must be 
faithful. 

38. The others may be moral shameless but we 
must be moral shameful. 

39. The others may not have moral fear but we 
must have moral fear. 

40. The others may have little knowledge but we 
must have much knowledge. 

41. The others may be lazy but we must be 
energetic. 

42. The others may be unmindful but we must be 
with mindfulness. 

43. The others may lack wisdom but we must 
possess wisdom. 

44. The others may adhere to their own views firmly 
held difficult to relinquish but we must not 
adhere to our own views firmly held easy to 

78 hiding their own faults or offences 

79 due to anger and conceit 
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relinquish." 

II. Way of intention 

"Cunda it is great benefit, I say, even intention 
towards wholesome state needless to say in 
performance of physical and verbal functions. 
Therefore, you should intend doing thus: the others 
may be cruel but we must not be cruel, etc. 

III. Way of avoidance 

w Cunda suppose the path is uneven but another 
path is even by which one can avoid the uneven 
path. And suppose the ford is uneven but another 
ford is even by which one can avoid the uneven 
ford. 

So too there is a person who is cruel. For him 
non-cruelty is another way by which he can avoid 
the cruelty. 

Then there is a person who deprives living beings of 
their lives. For him the abstinence from killing is 
another way by which he can avoid killing. 

Then there is a person who deprives others of their 
properties. For him the abstinence from stealing is 
another way by which he can avoid stealing. 

Then there is a person who has sex. For him 
celibacy is another way by which he can avoid 
having sex. 
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Then there is a person who tells lies. For him telling 
the truth is another way by which he can avoid 
lying. 

Then there is a person who speaks maliciously. For 
him the abstaining from malicious speech is another 
way by which he can avoid it. 

Then there is a person who speaks harshly. For him 
abstaining from harsh speech is another way by 
which he can avoid it. 

Then there is a person who has destructive speech. 
For him the abstaining from destructive speech is 
another way by which he can avoid it. 

Then there is a person who has a desire for making 
properties belonging to others his own by which he 
can avoid it. For him there is another way, the 
abstaining from desire for making properties 
belonging to others his own by which he can avoid 
it. 

Then there is a person who takes delight in 
someone's suffering. For him there is another way, 
abstaining from taking delight in someone's 
suffering by which he can avoid it. 

Then there is a person who has wrong views. For 
him there is another way, the right view by which he 
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can avoid it. 

Then there is a person who has wrong thoughts. For 
him there is another way, the right thought by which 
he can avoid it. 

Then there is a person who has wrong speech. For 
him there is another way, the right thought by which 
he can avoid it. 

Then there is a person who has wrong action. For 
him there is another way, the right action by which 
he can avoid it. 

Then there is a person who has wrong livelihood. 
For him there is another way, the right livelihood by 
which he can avoid it. 

Then there is a person who has wrong effort. For 
him there is another way, the right effort by which 
he can avoid it. 

Then there is a person who has wrong mindfulness. 
For him there is another way, right mindfulness by 
which he can avoid it. 

Then there is a person who has wrong 
concentration. For him there is another way, right 
concentration by which he can avoid it. 

Then there is a person who has evil knowledge. For 
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him there is another way, good knowledge by which 
he can avoid it. 

Then there is a person who has wrong liberation. 
For him there is another way, right liberation by 
which he can avoid it. 

Then there is a person who is influenced by sloth 
and torpor. For him there is another way, free from 
sloth and torpor by which he can avoid it. 

Then there is a person who has mental restlessness. 
For him there is another way, free from mental 
restlessness by which he can avoid it. 

Then there is a person who dithers over the truth. 
For him there is another way, of passing over the 
dither by which he can avoid it. 

Then there is a person who has anger. For him there 
is another way, abstaining from anger by which he 
can avoid it. 

Then there is a person who has revenge. For him 
there is another way, non-revenge by which he can 
avoid it. 

Then there is a person who is ungrateful. For him 
there is another way, gratefulness by which he can 
avoid it 

Then there is a person who has egoism. For him 
there is another way, non-egoism by which he can 
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avoid it. 

Then there is a person who has jealousy. For him 
there is another way, non-jealousy by which he can 
avoid it. 

Then there is a person who has stinginess. For him 
there is another way, non-stinginess by which he 
can avoid it. 

Then there is a person who has fraudulence. For 
him there is another way, non-fraudulence by which 
he can avoid it. 

Then there is a person who is deceitful. For him 
there is another way, being non-deceitful by which 
he can avoid it. 

Then there is a person who has obstinacy. For him 
there is another way, non-obstinacy by which he can 
avoid it. 

Then there is a person who has arrogance .For him 
there is another way, non-arrogance by which he 
can avoid it. 

Then there is a person who has difficulty to be 
advised. For him there is another way, 
easy-to-be-advised way by which he can avoid it. 

Then there is a person who has bad friends. For him 
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there is another way, having good friends by which 
he can avoid it. 

Then there is a person who has negligence. For him 
there is another way, diligence by which he can 
avoid it. 

Then there is a person who has faithlessness. For 
him there is another way, faithfulness by which he 
can avoid it. 

Then there is a person who has moral 
shamelessness. For him there is another way, moral 
shamefiilness by which he can avoid it. 

Then there is a person who has moral fearlessness. 
For him there is another way, moral fearfulness by 
which he can avoid it. 

Then there is a person who has little knowledge. For 
him there is another way, much knowledge by which 
he can avoid it. 

Then there is a person who has laziness. For him 
there is another way, energy by which he can avoid 
it. 

Then there is a person who has unmindfulness. For 
him there is another way, mindfulness by which he 
can avoid it. 
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Then there is a person who has ignorance. For him 
there is another way, wisdom by which he can avoid 
it. 

Then there is a person who has wrong views firmly 
held, difficult to relinquish. For him there is another 
way, the absence of wrong view firmly held, difficult 
to relinquish by which he can avoid it. 

IV. The way leading upwards 

"Suppose Cunda there are any unwholesome states 
they all lead downwards. There are any wholesome 
states they all lead upwards. Even so, there is a 
person who has cruelty. For him there is another 
way, non-cruelty that leads to him upwards 
and etc. 

V. The way of extinguishing 

" Cunda it is impossible that one who is himself 
sinking in the mud able to pull out another who is 
sinking in the mud. But it is possible that one who is 
not himself sinking in the mud able to puli out 
another who is sinking in the mud. 

Another way it is impossible that one who is himself 
untamed, undisciplined and unextinguished be able 
to tame another, discipline him, and help extinguish. 
But it is possible that one who is himself tamed, 
disciplined and extinguished be able to tame another, 
discipline and help extinguish. So too: a person who 
has cruelty for him there is non-cruelty by which to 
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extinguish it and etc." 

Conclusion 

"So Cunda, I have taught the way of effacement. I 
have taught the way of intention. I have taught the 
way of avoidance. I have taught the way leading 
upwards. I have taught the way of extinguishing to 
you. What should be done for His disciples out of 
compassion by a Teacher who seeks their welfare, 
that I have done for you. Cunda there are places 
under a tree, there are empty huts, do meditate, do 
not be heedless. Lest you may worry about it later; 
don't let it be so. This is my instruction to you." 

The Buddha gave this sutta. Venerable Maha Cunda 
was satisfied, he accepted the Buddha's words. 


Sadhu / Sadhu ! Sadhu / 
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Sharing of Merits 


May all the departed relatives, teachers and friends 
rejoice in the merit of this Dhamma-dana 
May they be well, happy and peaceful. 

May all the loved ones, all beings, too, 
share in the merits gained, 

Enjoy good health, prosperity and happiness, 
Cultivate loving-kindness and wisdom, 
Culminating in the cessation of all suffering. 


Sadiu! Sadia! Sadia! 
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A MATTER OF BALANCE* 

* 

Ayya KhemJnda 

THE IMPORTANCE OF KEEPING 5 PRECEPTS* 

- 

Ven. Aggie itts 

A VIPASSANA CURE* 

- 

Ven, Visuddh»c*ra 

GIVING (Dana) -(Mend.)* 


Ven.Visuddhacuia 

GIVING (Dana) - (Et\g.)* 

- 

Vcn.Visuddhftcara 

INVITATION TO VIPASSANA 

- 

Veo.Vi£u4dh«*ra 

THE ASCETIC (DHUTTANGA) PRACTICES* 


Ven.VisuckUiacura 

LOVING AND DYING* 

- 

Ven.Visuddhacum 

CURBING ANGER SPREADING LOVE (Revised edition)* 

* 

VeaVisuddhscora 

METTA (The Practice of Loving Kindneu Meditation)* 

- 

Ven Visuddhucura 


DRINKING TEA LIVING LIFE (Reprint April 2010) * Vm 

MINDFULNESS MEDITATION (in Burmese. Maud, and Eng.) * Ven Sayadaw L'JCtmdaii 

THE PRACTICE THAT LEADS TO NIBB AN A (Sharpening the Indnya) - Ven Sayadaw U K aadak 

DEVELOPMENT OF VIPASSANA NANA - Ven Sayadaw U Kuadaii 

MELT A - VenSayubwl' Jndaki 

THE ONLY WAY* * VenThmisucto 

WHAT IS THE BASIS OF BUDDHIST TEACHING* - VeirSumugab 

GOING FOR REFUGE* - Phre Thepclddhrawu 

ADVICE FOR THOSE WHO PRACTICE THE DHAMMA* - Phra Thepeiddhirnuni 

BUDDHIST PUJ A CARD - SB VMS 

PALI CHANTING BOOK - Phra Khru Dhainmabamcativud 

THE 31 STATES OF BEING AND BECOMING* * Egetton C-BipUB 

THE BRAHMA IN YOUR HOME* - EgenofiC tap'd 

THE BLUEPRINT OF HAPPINESS* - Ven.Anotna Mihmdi 

THE PURPOSE OF LIFE* • VmDf. Sri DhaiEimjnaada 

THE BUDDHA* * V r cn K Guniratara Thtro 

THE LOTUS PATH* - Ven.Dr.Dodangoda Rcwaita Thero 

THE FOUR NOBLE TRUTHS* * VenAjahn Samedhe 

TH E NOBLE LIBERATION and THE NOBLE TRUTHS* - Dr Mehm Tm Moa 

CALM AND INSIGHT* - AjlhaJapro 

DIARY OF NY AUNG KUKKAING FOREST S AY ADAW (in Burmese)* - Vcn Sayadaw V SaudiiMsa 

BUDDHISM AN D PROBLEMS OF THE MODERN AGE * - Dr.G P Malaksekn 

THE DOCTRINE OF PATICCAS AMUPADA - VenThan Dung 

T1I E GREAT CHRONICLES OF BUDDHAS ( Vot One to Sin) [l* Rcpnnl June 201 0) - Ven Mingun Sayadaw 

THE NOBLE EIGHTFOLD PATH - VcaBhikihu Bcdhi 

THE BUDDHA AND HIS DHAMMA - VetvBhikfchu Bodhi 

A COMPREHENSIVE MANUAL OF AB I DHAMMA - Vtn.Bhikkhu Btufin 

ABIDHAMMA IN DAILY LIFE (Revised Edition)* - VoLAihin JamkabJinamsa 

AB1DHAMMA IN DAI LY LIFE - Nina van Gcriura 

FUNDAMENTAL ABIDHAMMA - Dr. Sandamalabhivamsa 

MULAP ANN AS APALI ....(The Middle Length Discourses) - Sitagu LB A 

M AJiHM APANN ASAPALI . .. (The Middle Length Discourses) * Sflagu I.BA 

U PAR IP ANN AS APAU ............ (The Middle Length Discourses) - Sitagu LB. A 

VIMAN A VATTHUPAL1. (in Pali and Eng.) (Stories of Celestial Mansions) - Sitagu LBA 

SUTTANIPATAP AU (in Pali and Eng.) (Group Discourses) * Sitagu LEA 

MULAP ANN AS A... ...(in English) (The Middle Length Discourses) - Sitagu LBA 

PETAVATTHU (in Pali and Eng.) (Stories of Departed) * Sitagu LBA 

DHAMMAP ADA,....,.. ....... ...,..(in Pah and Eng.) (Verses & Stories) - SttaplBA 

MJLINDA PANHA - The Questions of King Miiinda (VoLI & 2) (in English) - Siugu LBA 

MAHA VAGGA OF DIGHA NIKAYA ( in Eng ) (The Long Discourses - Division Two) - Stip LBA 

KHANDHA SAMYUTTA - Sitagu I B A 

NIDANA SAMYUTTA - Sugu LBA 

SILAKHANDHA VAGGA - Sitagu LBA 

SAGATHAVAGGA SAMYUTTA * Sitagu LBA 

MAN G LA SUTTA - Sitagu Sayadaw Dr. Ashtn Nyam&tra 

SANGITI - A Perspective, Prospects and their Impacts - Sitagu Sayadaw Dr. Ashm Nyiniwtrc 

SEE IT. KNOW IT, WATCH IT GO - Jeff Otho 

FROM CRAVING TO LIBERATION - Bhikkhu AmUto 

FROM GRASPING TO EMPTINESS - BhMhu Arultvo 

THE BENEFITS OF WALKING MEDITATION (ia Mand. and Eng.)* - Ven Sayadaw U Sikeudi 

MEDITATION INSTRUCTIONS (in Mand, and Eng. )* - Ven.Sayadaw U.Situarda 

A DISCOURSE ON SETTING IN MOTION THE WHEEL OF DHAMMA Ven Savadau U Sduundi 

SILA V ANT A SUTTA - Vcn Sayadaw USituuda 

PATICCASAMUPADA * Vcn Sayadaw U SitiMfida 

BIOGRAPHY Of THE MOST VENERABLE M AH ASI SAYADAW (2009 EDITION) - Ven.Sa>adiw U Sriuamk 

GUIDE TO TIPITAKA* * Sayagvi U Ko Uy 

MANUAL OF VIPASSANA MEDITATION (Printed March 201 1 > - Sayagvi U Ko Lay 

ABIDHAMMA PAMSUKULA CHANTING (Printed Match 2011) - SB\"MS 

A COLLECTION OF MAH ASI SAYADAW ’S DISCOURSES ON MEDITATION 

Second Editin (Printed November 2011) - Ven Mahasi Savadaw 

A COLLECTION OF DHAMMA TALKS . Ven.Sayaikw U.sWnda 

GONE FORTH GOING BEYOND - Avyi Medhanardi 

BEAUTTtFYING THE MIND - Savadaw l Pindfii 

AKUS ALA- THE NATURE OF POISON * Savadaw Dr NandamalaWinimfl 

ABHIDH AMMA HANDBOOK ( VOL I TO VOL II) IN A SET) - Vcn.Sayadaw U Sitamfc 

The Buddha's Advice To Rahula * Sayadaw Dr Nandam&l^ihnatiBa 

Samatha $ Vrpassana' Concentration & Insight Meditation - Sayadaw Dr Nand&mthbhnimsa 

Malunkyapuda Sutta - Vtn. Sayadaw L' Silauardi 

A Collection of Phamam Talks (1) Sayadaw Dr KandamahbhivmM 

Those interested in obtaining copies of the above books or wish to contribute to our Dhamma Publication Project 
for free distribution, may contact the following members: 

Uncle Tan Guan Chat (Peta)ing Jaya) Tel: 0)2-6793642 

Bro Lim Mong Seng ( Petal ing Jaya) Tel: 012-2131686. 03-7728863 1 


VIPASSANA (INSIGHT) MEDITATION CENTRES IN MALAYSIA 


• BODHIYARAMA HERMITAGE (Kuala Kubu Bharn Meditation Retreat Centre) 

Tel: 03-3341 5605 / 013-369-7531 (person in charge: Dr. Wong/Flora) 

• BUDDHA SASANANUCGAHA SOCIETY 

795 -K Jalan Mas 8, Taman Keijasama, Bukit Beruang, 75450 Melaka 
Tel: 06-232 5346 Email: sassana@pdiaring.mv 

• BUDDHIST HERMITAGE - LUNAS 

Lot 297 Kampong Seberang Sungai, 09600 Lunas, Kedah 
Tel: 04-484 4027 Email: budherm@tm.net.mv 

• BUDDHIST WISDOM CENTRE (BWC) 

14 Jalan 22/27 A, Damansara Jaya 47400, Petaling Jaya, Selangor 
Tel: 03-7727 7119 Email: bwc@auantmm.com.mv 

• BUKIT MERTAJAM BUDDHIST MEDITATION CENTRE 

34 Medan Tembikai, Taman Sri Rambai, 14000 Bukit Mertajam, Serberang Prai Tengah 
Char Peng Hooi: 012-4749883; Sariputta Soon Beng: 012-4855770 

• DHARMA LIGHT MEDITATION CENTRE 

Lot 3106 Parit Haji Omar (Pant 3) 

Api Api, Pontian 81200 Johor, Tel: (07)-6952693. Abbot: The Ven. Jodpanna 

• MALAYSIAN BUDDHIST MEDITATION CENTRE (MBMC) 

355 Jalan Mesjid Negeri, 1 1600 Pulau Pinang 

Tel/Fax: 04-282 2534 Email: mbmc@tm.net.mY 

• PERSATUAN BUDDHIST HILIR PERAK 

1 125 A-B, Jalan Jawa, 36000Teluk Intan, Perak. Tel: (05)*621 7657 

Bro. Hor Ah Ha, Tel: 05-621 4042, 012-5698046, Email: hniraha46 @yahoo.com 

• SABAH VIPASSANA MEDITATION CENTRE 

1 st Floor, Lot 30-32, Kiam Yap Industries Estate, Mile 5.5 Off Jin Tuaran 
P.O.Box 10298, 88803 Kota Kinabalu, Sabah, Tel.: 088-427 589 

• SANTISUKHARAMA MEDITATION CENTRE 
39 Jalan Johor, 84900 Kota Tinggi, Johor 

Tel: 07-883 8569 Fax: 07-883 6857 Email: ktba@tm.netmy 

• SASANARAKKHA BUDDHIST SANCTUARY (SBS) 

c/o 28 & 30 (1 * Floor), Jin. Medan Taiping, 34000 Taiping, Perak 
Tel: 05-8084429, Fax: 05-8084423, Email: ofRce@sasanarakkha.org 

• SELANGOR BUDDHIST VIPASSANA MEDITATION SOCIETY (SBVMS) 

23 Jalan SS3/37, 47300 Petaling Jaya, Selangor 

Tel/Fax: 03-7873 9168 Email: sbvms@vahoo.com 

• SUBANG JAYA BUDDHIST ASSOCIATION (SJBA) 

Lot 12593 Jalan Kewajipan, SSI 3 Subang Jaya, 47500 Petaling Jaya, Selangor 
Tel: 03-5634 8181 Fax:03-56315262 Email: siba@po.iaring.mv 

• TAIPING INSIGHT MEDITATION CENTRE 

96 Lorong 4, Taman Bersatu, Kg. Bayan, 34000 Taiping, Perak 
Tel: 05-805 2977 / 05-806 6842 Email: sh^mail(ajniaxisjiet.mv 


Suggested websites for Pali Scripture Studies. 

Access to Insight 
http://www.accesstoinsight.org/ 

The Buddhist Society Western Australia 
http://www.bswa.org/ 

Ancient Buddhist Text 
http://www.ancient-buddhist-texts.net/ 

Bodhi Monastery 
http://www.bodhimonasterv.net 

The Dharmafarer Website 
http://dharmafarer.googiepages.com/ 

Sutta Readings 
http://www.suttareadings.net/ 

eTipitaka Quotation 

http:// studies.worldtipitaka.org/ 

Sutta Central 

htt p://www.suttacentral.net/ 

Wikipitaka - The Completing Tipitaka 
http://tipitaka.wikia.coin/wiki/Main Page 

Chattha Sangayana - VRI 
http://www.tipitaka.org/index.shtml 

Bhavana Society 
http://www.bhavanasociety.org/ 






Venerable Sayadaw Or Nandamalabhivarnsa 
Aggamahaganthavacakapandita Aggamahapandita 


“Discriminating Good From Evil 1 * We should 

not count on the Buddha to remove the 
defilements from us. tike a doctor He can only give 
a prescription: "Practise this way to remove greed- 
hatred-delusion ( tobha-dosa-moha ).* The doctor 
cannot do anything if we do not take the medicine 
prescribed.... 


"Realising Nibbana" "The attachment one 

has for oneself cannot be matched by any other." 
The most beloved in the world is oneself. It is 
through one's self-love that one loves one's 
children and property. You may think it is love for 
another 


"Sallekha Sutta" By seeing things as they 

really are those five aggregates as 'this is not mine, 
this is I am not, this is not my soul', and the 
various views could be eradicated." ... 


